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The Transfiguration and Church Dedications 


Jean Elfridk Bickersteth, Liondon 


The aim of this paper is to set out the evidence for a connection 
between the Transfiguration and church consecrations or dedi¬ 
cation festivals. This connection is found in certain oriental sour¬ 
ces and also in the west, but is hardly noticeable in Greek texts. 
I am not an orientalist, and am therefore hampered in my inve¬ 
stigations by having to depend on those texts which are not only 
published but also translated. 

I will take first the western evidence. In some 7th and 8th cen¬ 
tury Latin lectionaries^, the Transfiguration narrative, or part 
of it, from Matthew or Mark, is used as the Gospel pericope for 
dedication festivals. The suitability of the Transfiguration story 
for this occasion was probably that it includes Peter’s suggestion 
of making tabernacles which was immediately followed by the 
overshadowing of a cloud out of which came the voice of God, 
just as in the Old Testament ‘‘the cloud covered the tabernacle 
of meeting and the glory of the Lord filled the tabernacle” 
(Ex. 40, 34). In most of the relevant lectionaries the first verse 
only of the pericope is mentioned, but in one its full extent is 
stated: it ends after the description of the voice from the cloud, 
leaving the Transfiguration story unfinished. 

It is perhaps worth mentioning that the tabernacles which 
I have suggested as the link between Transfiguration and dedi¬ 
cation are found in 6th century England in connection with dedi¬ 
cations. Bede relates^ that Gregory the Great advised Augustine 
not to destroy the pagan temples, but to turn them into Christian 
churches, and at their dedication instead of animal sacrifices to 
get the people to build tabernacles of wood in which to celebrate 
the festivities. 


^ See Dictionnaire d*arch4ologie ohr^tieime et de liturgie 6, 881. 894. 882. 
895, 8. Y. Evangiles, and ibid. 12, 758. 761, s. y. Naples. 

’ Bede, historia ecclesiastica 1, 30. 
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An instance when church dedication is connected with the Je¬ 
wish festival of Tabernacles is provided by the pilgrim Aetheria^, 
who, writing in the late 4th century, points out the coincidence 
of the date of the dedication of the Anastasis in Jerusalem, which 
lasted eight days, and of the encaenia of Solomon’s temple, which 
she omits to mention took place at the time of the Jewish festival 
of Tabernacles. 

The first oriental source I shall quote is in fact in Greek — a 
sermon on the Transfiguration dating from after the CJouncil of 
Chalcedon but ascribed to Ephraim the Syrian*, which is fre¬ 
quently found as the homily for the day in Greek service books, 
but seems to have had no influence on later Greek exegesis of the 
Transfiguration. This homily makes a clear connection between 
Mount Tabor, on which the Transfiguration traditionally took 
place, and the Church. After pointing out that at the Trans¬ 
figuration the leaders of the old covenant and of the new confron¬ 
ted each other, Moses and Elijah seeing the manhood of Christ 
for the first time and the apostles the glory of his godhead which 
they had not previously been aware of, the author continues: 

“The mount became a type of the Church, and Jesus made one in himself 
the two testaments which the Church received, and made known to us that he 
is the giver of both.** 

Mount Tabor, where representatives of both testaments were 
present, is thus treated as a symbol of the Church which accepts 
them both. (This homily, by the way, provides the basis for the 
passage on the Transfiguration in the Ethiopian synaxary*.) 

I pass now to the Coptic Church, in which all three Transfigu¬ 
ration pericopes (from the synoptic Gospels), together with the 
lection from the Gospel of John about Christ at the encaenia in 
Jerusalem, are prescribed as lections for the consecration of a 
church^. The Transfiguration narrative in each case is not com¬ 
plete, but is cut short after the voice from the cloud, as in one of 
the Latin lectionaries already mentioned. 

The Armenian Church provides perhaps the most interesting 
evidence. A very precise connection between the Transfiguration 


^ Peregrinatio Aetheriae 48. 

• Ed. J. S. Assemani vol. 2, pp. 41—48. 

• Entry for 13th Nahase, PO 9, pp. 305—310. 

• See G. Homer, Service for the consecration of a church . . . according to 
the Coptic rite, London 1902, p. 4, and A. Vaschalde in Mus^on 45,1932. 
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and church consecrations is made by John of Odsun^, Armenian 
catholicos in the early 8th century, in the commentary on the 
rite for founding and consecrating a church which is ascribed to 
him on internal evidence: 

“The divine archpriest musters unto the place set apart thereto the classes 
of clerics and ministrants.” 

“In the same manner as also the heavenly archpriest mustered the first 
elders unto the summit of mount Tabor, to with, the great Moses that con¬ 
structed the tabernacle of witness and Elias that raised an altar and was of 
all the prophets zealous for God’s glory; but also the Rock so named of faith, 
and the sons of Thunder from among his nearest eyewitnesses. Unto whom, 
instead of the booths of which they spake, he shewed forth the cloud-wrought 
and resplendent vault of heaven. To the end that by two or three witnesses 
might be confirmed the mystery of the church, which he was indeed about to 
build upon them, the universal Catholic^ holy, according to the apostle that 
sa ith: Builded upon the foundation of apostles and prophets (Eph. 2, 20).“ 

Here there is no reference to the consecrating cloud out of which 
spoke the voice of God, but only a mention of the cloud-wrought 
heaven. The beginning of the Church is clearly here referred to 
Mount Tabor at the occasion of the Transfiguration, though that 
event is not explicitly mentioned. The unspoken parallel may be 
the following text in Hebrews: 

“For Christ entered not into a holy place made with hands, like in pattern 
to the true; but into heaven itself, now to appear before the face of God for us” 
(Hebr. 9, 24). 

Exodus (6, 9. 40) relates that the tabernacle was built according 
to the instructions given by God to Moses on Moimt Sinai, and 
Theodoret* claims that its interior represented the heavens. (In 
the Armenian Church there is in fact a commemoration of the 
tabernacle or ark of the Old Testament which is foimd in close 
connection with the Transfiguration in the Bodleian manuscript 
of the Armenian lectionary translated by Conybeare®.) 

According to another Armenian document, the canons^ doubt¬ 
fully ascribed to John Mandakuni, Catholicos of Armenia in the 
second half of the 6th century, there is some connection between 
the Transfiguration festival and the festum primi omnium sacello- 
rum mundij but that point is too complex to be discussed here. 


^ P. C. Conybeare, Rituale Armenorum, Oxford 1905, p. 11. 

* Quaestio 60 in Ex. (PG 80, 281C). 

* Conybeare, op. cit., p. 526 and footnotes. 

* A. Mai, Scriptorum veterum nova collectio 10, Rome 1838, p. 296. 
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The evidence from the Greek church now remains to be con¬ 
sidered. This is not wholly negative, for in the Etichologion on 
August 6th (the Transfiguration) as well as on August 16th (the 
Koimesis) there is a blessing of the grapes, that is, there is some 
trace of a harvest festival, which is what the Jewish festival of 
Tabernacles was. There is also in the Greek service for the dedi¬ 
cation of a church the idea that the church is the successor of the 
tabernacle and the temple, but this is not greatly stressed, and is 
not connected with the Transfiguration. 

In Greek commentaries on the Transfiguration, beginning with 
Origen^, Peter’s suggestion of building three tabernacles is usual¬ 
ly condemned as an attempt either to avoid the crucifixion by 
staying on the mountain or to bring Christ down to the level of 
his two servants Moses and Elijah. It is not until the 7th century 
that Maximus Confessor ^ interprets Peter’s suggestion mystically 
in a favourable light, but already in the 6th century there were 
three churches built on the summit of Mount Tabor where three 
tabernacles had been suggested, and there may have been a church 
on that site since the time of Helena, mother of Constantine the 
Great. John of Damascus’ sermon on the Transfiguration®, which 
was actually preached on Mount Tabor, refers to the fact that there 
are now three churches where Peter had wanted to build three 
tabernacles. The usual interpretation of the Transfiguration in the 
Greek Fathers is that it gave a vision of Christ in glory to the chosen 
disciples in order that they might be strengthened in faith at the 
time of the crucifixion. Many authors agree that the Transfiguration 
took place in fulfilment of the immediately preceding prophecy of 
Christ that some of his hearers would not taste death until they saw 
the kingdom of heaven. But none of them makes a connection 
between the kingdom and the church, which is done as early as 
the 5th century in the west by Augustine who in one of his two 
sermons on the Transfiguration narrative points out lam demon- 
stratur nobis, in ecchsia regnum dei. He had already said, in com¬ 
menting on the whiteness of Christ’s garments: 

''Vestimenta autem eius, ecclesia eius, vestimenta enim nisi ab 
induto contineantury cadunt*\ 

This interpretation is followed by some later Latin authors. 

^ Comm, in Mt. 12, 31, ed. E. Klostormann (GCS 40, pp. 136—137). 

• Capitum theologicorum 2, 16 (PG 90, 1132BC). 

« Horn. 1, 16 (PG 96, 569-572). 

* Serm. 78, 2 and 4 (PL 38, 490-491); cf. serm. 79 (PL 38, 493). 
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To summarize the evidence from the various churches: In 
some Latin lectionaries, the Transfiguration narrative, incom¬ 
plete, is read at church dedication festivals, and there is an inter¬ 
pretation linking the kingdom of God with the church; at Coptic 
church consecrations the Transfiguration pericopes, similarly 
incomplet-e, are read; in 4th-century Jerusalem as well as in 
7th-century England tabernacles are connected with dedication; 
a homily ascribed to Ephraim says that Mount Tabor symbolizes 
the church; an Armenian bishop implies that the church was 
founded at the Transfiguration, and other Armenian sources 
show a tabernacles festival in connection with the Transfigura¬ 
tion ; in Greek commentaries, although three churches were built 
where Peter had suggested three tabernacles, the usual interpre¬ 
tation is that his words were misguided. 

In conclusion there is little to add. My aim has been to set out 
the evidence, not to offer explanations. Yet it is perhaps worth 
pointing out one thing. The Greek interpretation that Peter’s 
suggestion of building tabernacles was an attempt either to stay 
on the mount and thus avoid the crucifixion or to bring Christ 
down to the level of Moses and Elijah is certainly over-subtle and 
also historically improbable, especially in view of the fact that 
the Gospels take the trouble to mention that Peter did not know 
what he was saying. The interpretation which admits of a connec¬ 
tion between the Transfiguration and church dedications or con¬ 
secrations, depending as it does on the notion that the taber¬ 
nacles were a good idea, was unlikely to find favour as long as 
Origen’s severe remarks about Peter being inspired by an evil 
spirit on this occasion were still acceptable. This perhaps ac¬ 
counts for the meagre evidence for the connection in Greek 
sources. 

The Transfiguration remains one of the more mysterious events 
in the Gospels, and this paper has not tried to make it less so. 


2 StndlA Patrlstica V 
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The Christian Pascha and the Day of the Crucifixion - 
Nisan 14 or 15? 

W. H. Cadman, Oxford 


It will be assumed in this paper that from the earliest days 
Jewish-Christians in Jerusalem normally joined with their coun¬ 
trymen in observing the 14th of Nisan. The Passover, however, 
was also the season of the Passion. What manner of recognition 
did this fact receive from Jewish Christians at first in the Pas¬ 
sover ritual? Be that as it may, as regards the day for observing 
the Pascha, the usage of the Quartodeciman churches of Asia was 
continuous with that of the Jerusalem church. In the 2nd cen¬ 
tury these churches at their Pascha on the 14th of Nisan comme¬ 
morated the redemption effected by the death of Christ. “Nach 
meinem Heimgang zum Vater, so gedenket ihr meines Todes”, 
the risen Lord says in the Epistola Apostohrum at VII 13^. But 
in the first phase of its Christian history the Pascha rested on the 
Law. The broad facts respecting the Quartodeciman usage of 
Asia are the retention of the ancient Jewish and primitive Chri¬ 
stian day of observance, and the use of a Paschal ritual Chi’istia- 
nized in form and significance. The legal origin of the day for 
observance, taken together with the Marcan dating of the Cruci¬ 
fixion, poses the question: Did the Johannine representation that 
Christ died on the 14th day arise simply as a natural consequence 
and by-product when the old forms of the Pascha were abandoned 
and the rite made expressive of Christian ideas? 

I recall first the principal passages relating to the antiquity of 
the Quartodeciman usage 2 . The practice of the churches of Asia 
was acknowledged to be ancient at the time of the general contro¬ 
versy in the last decades of the 2nd century. It appears from the 

^ In Carl Schmidt’s rendering of the Coptic: Gesprache Jesu mit seinen 
Jiingem nach der Auferstehung, Leipzig 1919 (Texte und Untersuchungen 43), 
p. 53. 

* Eusebius, Hist. eccl. V 23—25. 
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letter which Irenaeus addressed to Victor, urging him not to cut 
ofif the Asian churches, that as early as the episcopate of Xystus 
Quartodecimans had settled in Rome itself. But the main piece 
of evidence from Irenaeus occurs in the account of the discussion 
between Anicetus and Polycarp over Paschal usage. “Anicetus”, 
says Irenaeus, “could not persuade Poly carp not to observe, 
seeing that he had always observed with John the disciple of our 
Lord and the rest of the apostles with whom he had associated; 
neither could Poly carp persuade Anicetus to observe, as he said 
that he ought to hold fast the custom of the presbyters before 
him.” Again, Polycrates of Ephesus, writing to Victor (c. 195) 
with the approval of the bishops of Asia, produces a long roll of 
witnesses: Philip of Hierapolis; John of Ephesus. He goes on to 
appeal to Poly carp and lesser figures. Such then was the nature 
of the Quartodeciman claim and the admission of Irenaeus. 

I turn to Eusebius^ who gives an account of the general contro¬ 
versy resting on knowledge of the primary documents. The histo¬ 
rian says (I mention only the essential points) that the churches 
of Asia held that they ought to observe the 14th day of the moon, 
on which day the Jews were commanded to sacrifice the sheep, 
and that on this day it was necessary to conclude the fastings, 
whatever might be the day of the week. The churches of the rest 
of the world, on the other hand, did not celebrate the feast in this 
manner; they observed the custom, derived from apostolic tra¬ 
dition and prevailing hitherto, to the effect that it was not fitting 
to conclude the fastings on any other day than Sunday. The Sun¬ 
day of this, the general, usage, is the Sunday following Nisan 14. 
As the account of Eusebius indicates, with the difference in the 
day of celebration was associated diversity of usage as regards 
the preliminary fast. 

St. Mark’s Gospel does not assign the Crucifixion to the 15th 
of Nisan by any direct statement to that effect; his chronology 
is a result of his story of the preparations for the Passover and of 
the meal in the evening (14, 12—26). But the Fourth Evangelist 
places the death of Christ on the 14th day both deliberately and 
allusively. No solution commanding general assent to the problem 
thus raised has yet been reached. Some independent court of 
appeal is needed before which these competing claims can be taken. 
How far will the Quartodeciman fast meet the requirement? 


' Hist. eccl. V 23. 

*• 
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In the letter he sent to Victor (quoted by Eusebius), Irenaeus 
treats of the dispute about the fast. Some, he says, fasted one 
day, others two, and others more; whilst some reckoned their 
day as consisting of 40 hours day and night. Such diversity, Ire¬ 
naeus continues, was not of recent origin, but arose “long ago in 
the times of our predecessors’’ Tigdregov im rcbv ngd fj^cbv). 
From certain obscurities in the second excerpt which Eusebius 
makes from the letter, it has been proposed to extract the seem¬ 
ingly improbable conclusion that at Rome there was no Paschal 
fast before the episcopate of Soter (c. 166/174). It is not neces¬ 
sary to consider the suggestion in the present discussion; even 
if it were accepted, it would remain that the practice of Polycarp 
in this regard is not in question. And Polycarp, Irenaeus testified. 
Western though he was, refused to be persuaded by Anicetus to 
abandon the mode of Paschal celebration which he had observed 
“with John and the rest of the apostles with whom he had con¬ 
sorted”. We are taken back to the period when emigrants from 
Palestine — amongst them commanding figures, a John of 
Ephesus, a Philip of Hierapolis — settled in Asia Minor after the 
fall of Jerusalem and took over the direction of the churches. 
The observance of the 14th day by these Palestinian settlers 
— men of such formative infiuence on the churches of Asia — ex¬ 
plains how it was that Quartodeciman practice struck such deep 
roots, a fact which would surely need this explanation even if it 
had not been given by those representative Quartodecimans, 
Polycarp and Polycrates, and which itself lends confirmation to 
their claim. 

Now, is it or is it not — for the point is disputed — to the inefface¬ 
able recollection of the day of the Passion which remained with 
those former Palestinians that we are to look for the explanation of 
the Quartodeciman Paschal fast? Such was the opinion of Carl 
Schmidt in his edition of the Ejnsiola Apostolorum^, According 
to Schmidt these Palestim’an emigrants fasted on the 14th of 
Nisan because on this day the Lord had suffered and died. I pro¬ 
pose in the end to follow Schmidt in this, after a discussion of 
difficulties. In the meantime the question may now be raised 
again whether the tradition that Christ died on the 14th of Nisan 
is likely to have arisen from the retention in Asia of the ancient day 
for the Pascha. The Christian Pascha was an inheritance from 


^ Op. cit., pp. 655 fiF. 
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Judaism, as its name, to ndaxa, would itself suggest, the old 
observance being transformed and re-interpreted; in particular, 
whilst Jews on the night of Nisan 14—16 recalled the deliverance 
from Egypt, Quartodecimans gave themselves over to joy in 
commemoration of the greater redemption wrought through the 
death of Christ. The continuity is obvious; nevertheless the doubt 
thus occasioned as to whether the tradition that Christ died on 
the 14th of Nisan goes back to historical recollection may, it seems, 
be set aside, in view of the form of the Christian development as 
a whole. Not all the main roots of the Christian Pascha are in the 
old Jewish observance. It may hardly be claimed on the ground 
of a Mishnah prohibition of food for several hours before the 
Passover meal.^, and of Philo's mention of a vrjarsla before the 
Passover*, that the fast at the Christian observance can be ex¬ 
plained from Jewish practice. In the former case the abstention 
from food would perhaps have been a means of purification with 
the eating of the Passover meal in view. The explanation in the 
Talmud is that the fast was intended to intensify the desire to eat 
the meal. And would not Philo have seen in the vrjareta to which 
he alludes an ascetic preparation? As an allegorist he could inter¬ 
pret the Passover as rrjv ix na&cov elg &axrj(nv dgerfjg didpaaiv^, a 
ywxfjg xd&oQaig*. But Christians, at the memorial of their Paschal 
deliverance, acknowledged also its dreadful prelude. That recollec¬ 
tion of the death of the Lord was the old guiding motive of the 
fast is indicated explicitly by Tertullian, who witnesses to the 
founding of the fast on the prophecy of Christ that the disciples 
would fast after the bridegroom had been taken away It may be 
also that the author of The Gospel of Peter mentioned the fast of 
mourning® — cf. Mark 2, 20 — with allusion to the local Paschal 
fast of his time. The Syriac Didascalia’^, invoking the authority 
of words of the Lord on the morning of the Resurrection and of 
instructions of the Apostles, does indeed enjoin that the fasting 
at the Pascha should be on behalf of the Jews®, but this with 

^ Pesachim 10,1. 

• De Decal. 169. 

* De saorif. Abelis et Caini 63. 

* De Spec. Leg. II 147. 

* De ieiunio 2, 13; cf. de orat. 18. 

• Ed. Swete, London 1893, p. 13. 

’ H. Achelis — J. Flemming, Die altesten Qnellen des orientalischen 
Kirchenrechts II, Leipzig 1904 (Tezte und Untersnchungen 25, 2), p. 103 ff. 

• Cf. Epiphanius, Haer. 70, 11, 3; Apost. Const. V 13, 3f. 
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polemic against the motive of fasting for the sake of Christ. 
Again, the conjecture^ that originally the fast was observed as 
a preparation for the reception of the Lord in the Eucharist at 
the end of the Vigil is not supported by the regulation for the 
fast in chapter XXIX of The Apostolic Tradition of St. Hippo- 
lytvs^. Nor is there reason to suppose that the general significance 
of the fast was a matter of dispute between the Asian and the 
other churches. In the detailed notice of the fast which Irenaeus 
gives the differences have to do with the variations in its length; 
nor does Eusebius arouse doubt on this score. The Quartodeciman 
churches, he simply states, broke off the fast on the 14thofNisan; 
the rest on the following Sunday. 

Does the evidence relating to the Paschal controversy sustain 
the hypothesis that the Quartodeciman fast lends weighty corro¬ 
boration to the Passion-chronology which the Fourth Gospel sets 
forth? Two objections require attention, one being a proposed 
interpretation of Eusebius, the other arising from arguments of 
which some Quartodecimans availed themselves. Eusebius first. 
It was concluded by Dr. Brightman^ that Eusebius intended to 
represent that the night-ritual of the Pascha, at which the fast 
was brought to a close, was observed by the churches of Asia not 
on the 14th—15th day of Nisan, but on the 13th—14th. The 
14th day was kept as a festival, the preliminary fast being already 
over. The proposal is a difficult one in its implications. If Quarto¬ 
decimans recognized in the Pascha an occasion for fasting owing 
to the suffering of Christ, it is at least to be expected that they 
would not have ended the fast before what they believed to be 
the day of the month which corresponded to the historical day of 
the Crucifixion. And it would seem to be sufficiently clear that 
Eusebius scarcely intended a different inference to be drawn from 
his statements. The Asian churches, says the historian (I give 
only the substance of his account) in the passage already men¬ 
tioned, considered that they ought to observe the 14th day of the 
moon and deemed it necessary to bring their fastings to an end 
on this day, whatever the day of the week. But the rest of the 
churches held that it was not fitting to end the fasts on any other 
day than Sunday. Dr. Brightman argued that Eusebius (I quote) 

^ See J. Jeremias in: Theologisches Wdrterbuch zum Neuen Testament V, 
Stuttgart 1954, p. 901 s. v. ndaxa^ 

* Ed. G. Bix, London 1937. 

* The Journal of Theological Studies 25, 1924, p. 261. 
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“says of the 14th day of the Quartodeciman usage precisely what 
he says of the Sunday of the general usage; and since in the latter 
case we know that his words mean that the day was a feast and not 
a fast, it is impossible to suppose that, in reference to the Quarto- 
decimans, they mean that their day was even a half-fast”^. 
Dr. Brightman did not, however, discuss what Eusebius meant 
by the phrase “to observe the 14th day of the moon”. By “day” 
Eusebius could not have meant the period of daylight, for room 
has to be found for the Vigil, which, according to the Episiola 
Apostolorum * lasted until cockcrow. The associations of the phrase 
are Jewish. And 2nd century Quartodecimans, dependent as they 
were on the Jews for the determination of the 14th day, in em¬ 
ploying the phrase “to observe the 14th day”, would have fol¬ 
lowed the Jewish usage, according to which observing the 
14th day was understood to include those parts of the festival 
which fell on the night of the 14th—15th, in strict reckoning the 
15th. Thus Philo says of the Passover: Syerai yaq rsaaoQeaxaide- 
xdru rov firp^dq^. Again, Apollinaris of Hierapolis provides evi¬ 
dence which shows that Quartodecimans themselves employed 
this locution. I quote: “And they say that on the 14th the Lord 
ate the sheep with the disciples and Himself suffered on the great 
day of unleavened bread; and they argue that Matthew speaks 
as they have supposed; hence their opinion is inconsistent with 
the Law, and the Gospels seem, according to them, to be at 
variance” 

The second objection is that some Quartodecimans accepted 
the Synoptic chronology. Is it to be supposed that in this they 
were representative of traditional Quartodeciman opinion? Or is 
their position even an indication that normal Quartodeciman 
usage was not inseparably associated with the 14th of Nisan as 
the day of the Passion? I mention the principal data: 1. Apolli¬ 
naris of Hierapolis in the fragment just quoted from the Paschal 
Chronicle. In a second extract, preserved in the same source, 
ApoUinaris says: “The 14th day is the genuine Passover of the 
Lord, the great sacrifice”, etc. The passage ends with a reference 
to burial on the day of the Passover. 2. Melito of Sardis wrote two 

1 P. 261. 

* Chapter 8 of the Coptic (Schmidt, op. cit., p. 55). 

* De Spec. Leg. II 149. 

^ Quoted from the fragments preserved in the Chron. Pasch. I, in Dindorf*8 
edition, Bonn 1832, pp. 12—15. 
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books — no longer extant — on the Pascha in consequence of a 
great dispute, a Cv^rjaig nokXij, about it which broke out in Laodi- 
cea in the decade 160—170 (so, in effect, Eusebius, who quotes 
Melito’s opening words ^). 3. Clement of Alexandria composed a 
Xdyog neqi rov ndaxa, and, on his own testimony, he did so 
alrloQ vfjQ rov MeUrcovog ygacprjQ^. In this work, as an excerpt in 
the Paschal Chronicle shows, Clement, resting his case on the 
Fourth Gospel and explaining that the Synoptics speak with the 
same voice, argued that Christ did not eat the legal Passover 
meal, but died on the 14th day, being Himself the true Paschal 
Victim. It has been inferred^ that, inasmuch as Clement says 
that Melito’s treatise provided him with the occasion for his own 
work, Melito himself would have followed the Passion-chrono¬ 
logy of the Synoptics. Are we then in the presence of data which 
show that the Asian Pascha was not normally bound up with 
belief in the Crucifixion on the 14th day? In forming an opinion 
on this vital question, much depends on the view taken of the 
Laodicean dispute. All that is certain is that this Cv'^rjaig noXkri 
arose negl rov ndaxo. (so Melito as cited by Eusebius). But the 
situation becomes clearer, if, as Schmidt believed^, Apollinaris 
of Hierapolis as well as Melito entered into the controversy and 
dealt with the subject of dispute in his work on the Pascha. 
Hierapolis was a neighbouring city with Quartodeciman tradi¬ 
tions — it was the city of Philip — and it is altogether likely that 
Apollinaris — himself a Quartodeciman, as I cannot doubt^ — 
would have intervened. By combining the data supplied by 
Melito and Apollinaris, we can see that the dispute had to do 
with the Asian Pascha and the Passion-chronology, and that an 
intimate relationship between Paschal usage and the chronology 
of the Passion was fully admitted. Those Laodicean contro¬ 
versialists who espoused the Synoptic chronology of the Passion 
(“Matthew’’ is the Gospel named by them) would have wished to 
draw certain inferences of whatever kind for the mode of ob¬ 
serving the Pascha. Perhaps they called in question the fast on 
the 14th day, since they held that Christ had not died on that 


1 Hist. eccl. IV 26, 3. i. 

* So Eusebius ibid., quoting Clement. 

® E. g. by Dr. V. H. Stanton, The Gospels as Historical Documents I, 
Cambridge 1903, p. 182. 

^ Op. cit., pp. 623 ff. 

* Cf. Schmidt, op. cit., p. 624. 
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day. However that may be, the conclusion can scarcely be avoid¬ 
ed that the supporting argument employed by them — viz. 
that Christ ate the legal Passover meal and died on the great 
day of unleavened bread — was directed against a belief, hith¬ 
erto prevailing at Laodicea, that Christ had not eaten the legal 
Passover but had died on the 14th day. (Indeed, if the Apol- 
linaris fragment is rightly regarded as relevant material, the 
dispute at Laodicea serves as an indication of how deeply 
the traditional Asian Pascha was rooted in the 14th day as the 
day of the Passion.) 

As regards the Passion-chronology of Melito. Like Sagaris, 
the martyr bishop of Laodicea at the period of the dispute, Melito 
was a representative Quartodeciman (Polycrates mentions both 
in his roll of witnesses). It would be a disturbing result for the 
contention of this paper if Melito, typical Quartodeciman figure 
as he was, held that the 16th was the day of the Passion. For if he 
followed the Synoptics, Melito would scarcely have inherited a 
tradition that the 14th was fasted because on this day Christ had 
sufiFered. At any rate, such would be the natural inference. And 
however far back we look behind Melito the serious doubt would 
remain whether the traditional Asian Pascha of normal usage was 
inseparably associated with belief in the Crucifixion on the 
14th day. But, as things are, the only data for the view that Melito 
followed the Synoptics are Clement’s arguments for the 14th day 
in a work which he said that he had composed iS alrlag rrji; rov 
MeXirayvog yqatpfjQ, — data which certainly cannot be accepted as 
evidence that Clement upheld the 14th day against Melito him¬ 
self. At the most they can be taken to indicate that Melito’s 
treatise contained material to which Clement took exception and 
which induced him to argue for the 14th day as the day of the 
Crucifixion. But Melito had intervened in the controversy at 
Laodicea on behalf of traditional Paschal usage against innova¬ 
tors who supported themselves on Matthew; and his polemical 
treatise must have brought to light not simply his own position 
as regards the Passion-chronology, but also that of his adversa¬ 
ries. If in arguing that all the Gospels agree in placing the cruci¬ 
fixion on the 14th day Clement was directly contemplating some 
of the material in Melito’s treatise, one would expect that he 
would have seized upon the part or parts concerned with the case 
of Melito’s opponents. Does not Clement’s harmonizing exegesis 
that he is contesting an exposition which found that the 
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Gospels were at variance? If Schmidt^ was right in thinking that 
those Laodiceans who provoked the CvT^rjaig noXkrj are presented 
to ns in the Apollinaris fragment, we may feel sure that they would 
have appeared again in Melito’s treatise, written as it was in con¬ 
sequence of the dispute. Clement then, so I conceive, was not 
arguing against the Passion-chronology of the bishop of Sardis 
himself. Like his contemporary Apollinaris, Melito would have 
stood by tradition and the Fourth Gospel, and each by some 
exegetical device would have found that all four Gospels agreed 
over the chronology, as was the case with Clement. 

The impression which the Laodicean controversy leaves is that 
the claim that Christ ate the legal Passover and so died on the 
15th day was a novel one, and to those typical Quartodeciman 
figures, Melito and Apollinaris, as well as to those in Laodicea who 
resisted it, disturbing in its consequences for the traditional 
Paschal observance of the Asian churches. If logical deduction is 
to count for anything, those in Laodicea who followed the Synop¬ 
tics would have made the motive of fasting the 14th day in me¬ 
mory of the Passion an object of attack; but the opposition they 
met with makes it clear that they did not stand in the main 
stream of traditional Quartodeciman opinion. 

If the data which have come before us have been interpreted 
on the right lines, the Asian Pascha goes back behind the 
Fourth Gospel, and this as an observance rooted in knowledge 
of the 14th day as having been the historical day of the Passion. 


^ Op. oit., pp. 622 ff. 
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Notes sur le Sacramentaire d’Hadrien (H) 

C. CoEBEBQH O. S. B.» Oosterhout 


L’opinion que le Sacramentaire envoy6 par le pape Hadrien 
I" entre les ann^es 784 et 791 4 Charlemagne ne pr^sentait aucun 
melange stranger k la liturgie papale est encore assez r^pandue. 
Malgr4 I’adjectif immixtum, sur lequel on a beaucoup insists il 
nous semble qu’on a exag^r6 beaucoup en parlant de la nature ex- 
clusivement papale de ce sacramentaire. M@me dans le codex de 
Cambrai n. 159 (164) que Ton consid^re g^n6ralement comme une 
copie directe de I’exemplaire envoy6 k Charlemagne il y a des 616- 
ments non-papales, voire m6me plutot de la sphere presbyt6rale 
ou 6piscopale k relever. Ceci n’est aucunement 6tonnant; il est 
fort invraisemblable que le pape aurait abandonn6 le livre in¬ 
dispensable pour son usage personnel. Par ailleurs VOrdo roma- 
nu8 //* nous apprend: Si avJlem aummus pontifex uhi atatio 
fuerit corUigerit non adeaae, haec aunt que ab alio epiacopo 
diaaimilHer fiunt: , . . (num6ros 1 k 8), et: Similiter etiam et a 
preabitero agitur, quando in atatione facit miaaaa (num6ros 9 
et 10). Or le sacramentaire H est bien un livre stationnal, mais 

1. Les TuhriqueB: Qualiter miaaa Romana celebratur^ correspon¬ 
dent bien k la situation exprim6e dans VOrdo Romanua //, c’est 
4 dire lorsque un 6v6que suburbicaire ou un pr6tre cardinal rem- 
pla 9 ait le pape, ce qui pouvait arriver assez souvent (au cas de 
maladie du pape p. ex.). 

2. Au Canon de la messe Ton offre le sacrifice: Pro eccleaia tua 
aancta •. . una cum beatiaaimo papa noatro iUo (H 1,19). Il est 
6vident que c’est la formule prt)nonc6e par r6v6que ou le prfetre 
remplagants du Pape lui-m6me. 


^ K. Qamber, Sakramentartypen, Beuron 1958, p. 7. 

• fid. M. Andrieu, Les Ordines Romani II, Louvain 1948, p. 116—116. 

• H. Lietzmann, Das Sacramentarium Gregorianum nach dem Aachener 
Urexemplar, Munster 1920 (Liturgiegeschichtliche Quellen 3), p. 1. 


Digitized by v^ooQle 



18 


C. COBBBRGH 


3. Le mSme cas ce pr&ente H 79, 3: Oremua et pro beatissimo 
papa nostro iUo . . . et Toraison H 79, 4 qui y correspond: . . . 
electum nobis antistitem tua pietate conserva ... La formule papale 
primitive n’est pas conserve dans cette s4rie des Orationes solem- 
nes du Vendredi-saint. De m§me il est extrfemement probable que 
les prieres H 80: Benedictio satis y H 81: Oratio ad catechumenum 
faciendum y H 82: Oratio super infantes in Quadragesima ad quat- 
tuor euangelia (qui se retrouvent dans le G^lasien ancien) ^taient 
g^n^ralement prononc^es par un simple prfetre, et non par le pape 
en personne. Du reste est-il bien probable que la rubrique de 
H %^:0RAT10 IN SABBATO PASCHAE ad reddentes dicit 
domnus papa post pisteugis se trouvait litt4ralement dans Tex- 
emplaire papal? Ne s’agit-il pas nettement d’adaptation et d’oeu- 
vre de copiste d’un sacramentaire stationnal, mais non pas 
purement papal? 

4. La rubrique H 85, 11: Baptizat et Unit eum presbiter de 
chrismate est ^videmment presbyterale. 

Relevons H 97 comme example de la composition hybride de 
la compilation. Le titre AD COMPLETUM DIEBUS FESTIS 
couvre deux formulas Ad completa (Postcommunions), la premiere 
est identique it H 17, 5 qui sert de Postcommimion (Ad completa) 
k la messe de Tfipiphanie. Or on n’y trouve aucune allusion k 
la communion elle-meme! C’est une formule neutre (il y a d’autres 
examples de formulas neutres Super oblata) sans allusion k I’acte 
liturgique correspondant dans le sacramentaire H; il y en a d’au¬ 
tres pour VAd completa dans H, ce qui montre une certaine ne¬ 
gligence et indifference pour le contenu de ces breves formules, 
moins etroitement liees it Taction liturgique elle-meme. Ceci semble 
correspondre k Tetat d’esprit de Tepoque. Dans le Geiasien ancien 
qui date de la meme epoque, ce phenomene est moins frappant. 
Il est bien curieux de retrouver ensuite H 97, 2: ALIA. Caelesti 
lumine ... la Postcommunion de la mdme fete du 6 janvier du dit 
Geiasien it la suite de la Postcommunion gregorienne pour cette 
fete . . . tout de suite apres une serie de (H 96) ALIAE ORA- 
TIONES PASCHALES !! Done des oraisons de la fete de Tfipi- 
phanie font suite it une serie pascale! Ces incoherences de fond et 
de forme (qui se retrouvent ailleurs, p. ex. H 28, 5 et 6, deux ALIA 


^ Selon A. Chavasse, Le Sacramentaire Geiasien (Vat. Reg. 316), Paris- 
Tournai 1958 (Biblioth^que de Thdologie IV 1), sacramentaire presbyt^ral 
en usage dans les titres remains au VII^ si^cle. 
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«neutres», suivie d’une 3® ALIA. Beatae Agathe . . .vi per ea quae 
mmpsimua . . . une Postcommunion!!) nous donneront nous sem- 
ble-t-il la clef de certains problfemes (comme de la soi-disante 
absence de messes pour les dimanches ordinaires de I’ann^e dans 
le sacramentaire H). 

Bornons nous pour le moment k la these propos^e ici au debut. 
H 199 nous pr^sente apr^s la messe pour le NAT ALE PAPAE 
une autre pour celui du prfitre cardinal. H 201, 1—36 et H 202, 
1—59 pouvaient servir aux Dimanches et jours ordinaires, 
comme du reste aussi les messes du Sanctoral, m&l6 au Temporal. 
H 33, 1: Deus qui conspicia ... ut cmira adueraa omnia doctoria 
gentium (= sancti Pauli apostoli) protectione muniamur: per., 
de la Sexagesime prouve qu’une oraison du «Sanctorah ne d6- 
tonne pas k un jour de dimanche; H 56, 1. 2. 3 (I’oraison, la Super 
oblata et YAd completa introduites ici au jeudi de la 3® semaine du 
Car^me par Gr^goire II [715—731]) est une preuve suffisante pour 
montrer que ces oraisons emprunt^es au Sanctoral de I’ancien 
G^lasien pouvaient s’accorder sans inconvenient avec des le 9 ons 
(epitre ou 4vangile) du Temporal. Quoique I’^vangile de ce der¬ 
nier jour fasse une allusion voil^e k la puissance miraculeuse des 
saints guerisseurs «anargyres», et I’epitre de la Sexagesime s’ex- 
prime en termes expresses sur les souffrances du saint patron de 
I’eglise stationnale. La tendance existait k Rome, au VII® sifecle, 
d’etendre ou de transferer k quelque dimanche voisin certaines 
fetes de saints qui tombaient d’ordinaire pendant la semaine, 
pour permettre au peuple d’y prendre plus facilement part. La 
rubrique d’un certain nombre d’fivangeiiaires le nous apprend: 
13. Mai. Dedicatio eccleaiae (ou H 107: Natale a. Mariae ad mar- 
tyrea) a. Mariae ad mart., suivie de la rubrique: Legitur evan- 
gelium cuiua occurrerit ebdomadae, eo quod aemper die 
dominica celebratur ipaa aoUemnitaa^. 

Ensuite nous trouvons une esp^ce de Supplement bien plutot 
presbyteral que papal: H 205 : 0RAT 10 AD BAPTIZANDUM 
INFIRMUM. Est-il bien probable qu’au VII® et VIII® siecle 
k Rome le Pape en personne serait aller baptiser un catechu- 
m^ne malade ou moribund quelconque? Puis: H 206: ORAT 10 
AQUAE AD BAPTIZANDUM INFIRMUM. Les rubriques 
sont k la deuxifeme personne: Poatquam eum catacizaueria benedi- 


^ Of. S. BeiBsel, Entstehnng der Perikopen des rdmischen MeBbuches, 
Freiburg i. Br. 1907, p. 136, n. 4. 
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cis aquam . . . baptizaa et Unis eum de chrisma in cerebro 
et dicia: iUe taliSy baptizo te . . . Postea tangia eum de chriama in 
caput et dicia . . . (le baptdme encadr^ par 2 onctions presby- 
t^rales!). COMMUNICAS ET CONFIRM AS EUM. Le CON¬ 
FIRM AS pris isol4ment pourrait k la rigueur se rapporter la 
confirmation; mais le cadre presbyteral de toutes les rubri- 
ques pr^cedantes pousse plutot k traduire ici I’expression techni¬ 
que: communicaa et confirmaa eum par: tu lui administre la 
communion (sous Tespece du pain) etlecalice. 

La s4rie suivante H 207,1.2.3: Oratio aquae exorcizatae in domo ; 
H 208: Oratio ad uiaitandum infirmum ; H 209: Oratio auper paeni- 
tentem \ H 210: Oratio ad aqapem pauperum: Da due. famulo tuo 
iUo (pour le bienfaiteur) semble aussi presbyt^rale. II pourrait 
en fitre de mfime de H 211: Oratio ad capillaturam et H 213: 
Oratio ad barbaa tondendaa. II est peu probable que les papes, 
m§me de ce temps, pouvaient s’occuper de c^r^monies aussi peu 
importantes. H 212: Oratio ad clericum faciendum ^ H 214: Oratio 
ad diaconam faciendam ; H 215: Oratio ad anciUaa dei uelandaa \ 
H 216: Oratio ad abbatem faciendum uel abbatiaaam semblent 
exiger rinterventiotoi d*un ^v5que ou du Pape (cf. lAber Diumua 
p. ex.). Les formules qui suivent H 217: Oratio in tempore belli ] 
H 218: Oratio pro hia qui iter agunt ; H 219, 1—3: Oratio ad pluuiam 
poatolandam] H 220, 1—2: Oratio quando multum pluit] H221: 
Oratio in area] H 222: Oratio pro peate animalium] H 223, 1—3: 
Oratio de mortalitate n^exigent pas cette intervention. Mais le cas 
qui selon le Liber Pontificalia^ exclut absolument I’intervention 
du nouveau pape est celui des fun^railles de son pr^d^cesseur: 
H 224: ORATIO SUPER EPISCOPUM DEFUNCTUM (mes¬ 
ses des obseques). Ici un 6v6que suburbicaire ou un pretre cardinal 
intervenait. C’est tout au plus I’anniversaire de ce d4ces que le 
Pape suivant pouvait c^Mbrer, ce qui suppose la presence d’un 
tel formulaire dans son sacramentaire personnel sans doute. II 
n’y a rien k observer k propos du formulaire H 225: ITEM 
ALIAE ORATIONES AD AGENDAM MORTUORUM. Seu- 
lement le dernier H 226: ORATIO AD PONTIFICEM ORDI- 
NANDUM (incise sp^cifique destinee k I’ordination ^piscopale 
du nouveau pape) 4tait, d’apres le temoignage du Liber DiumuSy 
prononc^ par I’eveque suburbicaire d’Ostie, qui k cette occasion 
se revdtait du pallium. 


^ £d. L. Duchesne I, Paris 1886 (reprod. anastat. Paris 1955), 463 et 316. 
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Ce que nous avons dit de la celebration des dimanches est 
encore confirme par les 3 titres H 14: MENSE lANUARIO IN 
OCTABAS DOMINI AD SANCTAM MARIAM (messe com¬ 
plete); H 15: ORATIO IN ALIA DOMINICA^ H 16: ITEM 
IN ALIA DOMINICA, Le janvier (station au Pantheon, 
dedie entre 608—616 par Boniface IV) mentionne ici (date 
de la composition du sacramentaire) etait un dimanche, 
puisque les formulaires suivants H 15—16 etaient destinees k 
d’autres dimanches (in alia dominica), D’autres formules 
pour toutes sortes de circomstances se trouvent parmi les series 
H 201—202: Orationes pro peccaiis, et Oraiionea cottidianae, Alcuin, 
preconisant un syst^me plus fixe et rigide, y a puise pour son 
Supplement. 

Relevons enfin le titre fautif H 203: INCIPIUNT ORA- 
TIONES MA TU TIN ALES, H s’agit d’une serie alternante de 
8 formules matutinales et vesper ales, du moins H 203, 2: In- 
lumina qs. dne, tenebras nras,, et totiua noctia inaidiaa tu repelle, 
est nettement vesperale, ainsi que H 203, 6: Qa, dne, da, n. diei 
moleatiaa noctia quieteauatenta, Cette serie a une saveur belle 
et antique. La serie suivante H 204,1—37 omet ces belles allusions 
k la succession de la lumiere et des ten^bres, mais ici et 14, comme 
dans les series H 201—202 on y trouve des souvenirs des temps 
difficiles que Borne traversait encore au VTI® et jusqu’au troi- 
si^me quart du huitieme si^cle. 

La question des formules neutres (Secretes et Postcom¬ 
munions) doit etre etudie encore plus k fond. Peut-dtre que les 
oraisons additionnelles H 28, 4—6, ou du moins 6—6 (4—5 neutres, 
6 Postcommunion) ont quelque rapport avec la dedicace de la 
propre maison de Gregoire II en chapelle et monast^re de sainte 
Agathe (Liber Pontificalia I, 402). Le mfime Gregoire II a 
introduit les messes des jeudis de CarSme, empruntees «en bloc», 
pour ainsi dire, au Geiasien ancien, d’ou provient aussi H 28, 4. 
Mais ceci n’est qu’une hypothese (4 savoir: le rapport des for¬ 
mules suppiementaires H 28, 4—6 avec Gregoire II n’est pas 
strictement demontrable). II est peut-etre possible de donner 
quelques arguments plus probants de I’infiuence de Serge I®' sur 
le sacramentaire H. C’est lui, d’apr^s le lAber Pontificalia, qui a 
introduit les processions et «collectes» pour les quatre fetes maria- 
les (Liber Pont. I, 376): Conatituit autem ut diebua Adnuntia- 
iionia Domini, Dormitionia et Nativitatia aanctae Dei genetricia 
semperqne Virginia Marian, ac a. Symeonia, qiiod Ypapanti Oreci 
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appellant, Utania exeat a s. Hadriano et ad aanctam Mariam popa- 
lu8 occurrat, D’apr^s H il y a coUecta le mercredi de la Quinqua- 
g^sime (H 36, 1), les 4 ffetes de la Vierge (H 27, 1; 31, 1; 148, 1; 
155, 1), le 1®' novembre enfin pour la f5te de s. C^saire. Or il est 
frappant que le formulaire H 147,1—3 pr^sente une affinity singu- 
liere avec les 2 formulaires suivants (H 148 et 149). Il s’agit ici 
d’une messe assez r^cente pour la Vigil e de rAssomption (pour 
laquelle rien n’est encore indiqu4e dans les plus anciens Antipho- 
naires^ ou les epistoliers ou 4vang^liaires). Cette messe a probable- 
ment Serge I®' pour auteur, si Ton admet la similitude entre la 
Super oblata (neutre!) de cette messe et I’oraison pour la «Col- 
lecte» (qui suit) comme argument. Confrontons ces 2 textes: 

H 147, 2: SUPER OBLATA, Magna est dne. apitd dementiam 
tuam dei genetricis oratio, quam idcirco de praesenti saecvlo 
transtulisti, vl pro peccatis nris. fideliter intercedat. per, 
H 148: XVIII hi, sept, id est XV die mensis augusti adsumptio 
Sancton mariae, 

Ueneranda nobis dne, huiusestdiei festiuitas, in qua 
sea. dei genetrix mortem subiit temporaUm, nee tamen mor¬ 
tis nexibus deprimi potuit, quae filium tuum dnm, nrm, de 
se genuitincamatum: per d. (cod. C=Cambrai 159 [164]). 

Des deux c6t4s il s’agit de petites allocutions sous forme d’affir- 
mation directe ou d’adresse k Dieu, sans la moindre trace 
d’une demande! Exemples uniques qui ne se rencontrent pas 
ailleurs dans le sacramentaire H. 

Il y a d’autres rapprochements k faire entre les formules 
H 149, 1: Famulorum t, , , , ignosce, et H 156: Famulis tuis , ,, 
impertire \ les Super oblata H 149, 2: Svbueniat dne, plebi t, dei 
genetricis oratio . . ., et H 156, 2: Unigeniti tui dne. nobis succurrat 
humanitas . . . (Assomption et Nativity de la Vierge) qiu semblent 
fitre du m5me cm, k savoir de la main de Serge I®'. Il est tentant 
de supposer la m6me origine d’autres formules d’un genre litt6- 
raire plus degag^ et moins traditionnel, comme les pieces addi- 
tionnelles H 27, 6 (ms. C): ALIA ORATIO, Perfice in nobis qs, 
dne. gratiam tuam, qui iusti Symeonis expectationem implesti . . .; 
ainsi que la CoUecta H 27, 1: Erudi . . . qui la pr^cMe; la messe 
H31, 1-4 du 26 mars: ADNUNTIATIO SCAE MARIAE, 
H 69,4 (DIE DOMINICO AD HIERUSALEM): Ds, qui in de- 


^ R. Hesbert, Antiphonale seztuplez, Bruzelles 1935. 
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serti regione mvltitudinem popiili ttui uirtute satiasti . . .; H 165 et 
H 156,1.2.3, le 8 se^ptembre: NATIUITATE SCAB MARIAE^ 
ainsi que H 159, 1. 2. 3, le 14 septembre: EXALTATIO SCAE 
CRUCIS. II faut relever aussi Texemple ourieux d’interversion 
de formules neutres dans les messes H 30 et H 127. II s’agit du 
NATALE SCI OREQORII PAPAE (12 mars) et du NATALE 
SCI LEONIS PAPAE (28 juin). Cette demifere ffite est I’anni- 
versaire non de la mort de s. L6on, mais de la translation de 
ses restes sous Sergius I®' (687—701), en 688. Or Ton peut faire 
observer que Toraison H 30,1 est identique k VAD COMPLETA 
( = Postcommunion «neutre)>) H 127, 3 (sauf le nomOregorii, rem- 
plac^ par Leonis), comme au caa suivant: UAD COMPLETA: 
Ds. qui b. Oregorium ... est devenue la premiere oraison de la 
messe de s. L6on, H 127, 1, tandisque la SUPER OBLATA: 
Annue nobis due, vX animae famuli tui Oregorii (H 127, 2: Leonis) 
prosit oblatiOy quam immolando (quern immolando C) totius 
mundi tribuisti relaxari delicta: per. est identique au SUPER 
OBLATA de la messe H 224; ORATIO SUPER EPISCOPUM 
DEFUNCTUM, sauf que I’incise: et sacerdotis tui ILL(IUS) epi- 
scopi de H 224, 2 est omise dans H 30, 2 et H 127, 2. La premiere 
impression est que par negligence Ton aurait oublie de corriger 
la demande en faveur de Tame du defxmt; on a fait cette correc¬ 
tion au Missel remain: ut intercessione b. Oregorii (vel Leonis) baec 
nobis prosit oblatio .. .! Cette omission semble 5tre en contradic¬ 
tion avec I’intercession des. Gr^goire (ou de s. Leon) expresse- 
ment mentionnee dans les autres pri^res de ces 2 messes H 30, 1 
et 3, et H 127, 1 et 3. Mais une telle negligence serait peu pro¬ 
bable de la part d’un Serge I®', dont I’eioge dans le lAber Ponti- 
ficalis (I, 371) est significatif: .. .et quia studiosxis erat et capax in 
officio cantilenae, priori cantorum pro doctrina est traditus. Et aco- 
litus factum, per ordinem ascendens, a s. memoriae Leone pontifice 
in titulo scae. Susannae, qui et ad Duos domos vocatur^ presbiter 
ordinatus est. Hie tempore presbiteratus sui inpigre per cymeteria 
diversa missarum soUemnia celebrabat . . . et Egressus vero idem 
beaiissimus pontifex . . . generalUatem militiae et populi . . . honori- 
fice suscepit; datoque apto et suavi response . . . etc. (I, 374), 
ainsi que: Huius temporibus Aquilegensis ecclesiae archiepiscopus 
et synodus . . . eiusdem beatissimi papae spiritalibus monitis atque 
doctrinis instructi conversi surd, etc.; de ces textes il resulte claire- 
ment que Sergius I®' etait un gouvemeur doue et intelligent. II 
faut done tenir compte de la mentalite religieuse et doctrinale de 

8 StudU Patristics V 
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son 4poque. Dom O. Casel semble avoir bien rdsolu ce probIfeme 
dans son article Myaterium uni Martyrium^, II faut toujours se 
rendre compte du fait que la mentality religieuse de cette ^poque 
lointaine diffiSrait profond^ment de celle du moyen-4ge ou des 
temps modemes. 

Rappelons enfin Timportance des series 6^ALIAS ORATIO- 
NES: H 9, 1-8: DE NAT ALE DOMINI \ H 18, 1-7 (fipi- 
phanie); H96, 1—18: PASCII ALES \ H 108, 6—7 (Ascension); 
H 110, 6—9 : DE PENTECOSTEN. Ce sent Ik des series an- 
ciennes, que Ton pouvait utiliser, soit k la ftte elle-mSme, comme 
oraisons de rechange (ou: aux vfipres p. ex.), ou pour les di- 
manches ou jours ordinaires, qui suivent tel jour de f§te. 

Relevons, pour conclure, les ffites les plus importantes 
du Sanctoral; elles ont toutes plusieurs, ou du moins une: 
ALIA ORATIO, Ce sont: H 10, 4—5 (Stephani)\ H 11, 7—8 (/o- 
annis ev/angeliatae ; 4.5. 6: AD UESPEROS etc,); H 12, 4 {Inno- 
centium); H 27, 5 (Ypapanti); H 125, 3. 4. 5: AD UESPEROS; 
6—9: ALIAS ORATIONES (loannis Baptistae); H 129, 5: AD 
UESPEROS; 6-10: ALIAS ORATIONES (a, Petri); H 143, 4 
(Laurenti); H 184, 5: AD UESPEROS (Andreae); 6—8: ALIA^, 

Bomons-nous pour le moment k ces quelques indications; il 
sera possible, nous semble-t-il, d’entrer plus dans le detail sur le 
d^veloppement du sacramentaire Gr^gorien. Quant au sacramen- 
taire d’Hadrien, il parait bien que les demi^res additions datent 
de Gr^goire II (715—731), ou au plus tard de Gr^goire III (s. Ur- 
bain). Le point de depart reste encore Honorius (625—638). Le 
Gr^gorien utilise par le Compilateur du G^lasien du VIII® siecle 
est xm descendant d’un exemplaire, oh la f§te des ss. Prime et 
F^licien (sous Theodore I®') ^tait d4ji ins^r^e, mais qui a re^ue 
partiellement des additions sous Serge I®**. Nous nous abstenons 
d’xm jugement sur le Paduense, afin de ne pas prolonger outre 
mesure ces simples notes. 


' Jahrbuch fiir Liturgiewissenschaft 2, 1922, 35—36. 

‘ Au sujet de la f5te de sainte Agathe, voir plus haut, p. 21. 
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Le ms. lat. 12048 de la Bibliothfeque Nationale, dit Sacramen- 
taire de Oellone, ne porte aucune date d’origine. Comme, d’autre 
part, aucim document ne nous renseigne sur T^poque k laquelle 
il a 4t4 copi6 et illustr4, il faut supplier k ce silence en interrogeant 
le manuscrit lui-m6me. On s’aidera d’abord des donn^es pal^o- 
graphiques, puis de Thistoire des textes. 

Il n’y a rien de nouveau k dire sur T^criture de ce manuscrit, 
qui a 4t4 6tudi^e par tous les pal^ographes. ((Manuscrit du temps 
de Charlemagne^, disait Mabillon^. ((Ecriture de la seconde moiti4 
du Vin®s.», concluait Leopold Delisle^. Traube* pr^cisait: 
((Ecriture m41ang4e; une sorte d’interm6diaire entre la demi- 
onciale et la minuscule gauloise . . .» Ce n’est plus I’^criture m6ro- 
vingienne, et ce n’est pas encore cette minuscule Caroline dont les 
premiers documents apparaissent vers 780^. C’est une Venture de 
transition qui situe nettement le manuscrit dans la seconde 
moiti6 du VIII* s. Le proc^d6 de la r4glure k la pointe s^che, 
I’examen de la punctuation, des abr^viations et des ligatures ne 
permettent pas de pr^ciser davantage. 

L’^tude de la decoration vient confirmer ce premier resultat. 
Par certains elements, la decoration se rattache k laperiodemero- 
vingienne, mais elle la depasse considerablement par I’originalite 
avec laquelle elle utilise les oiseaux, les reptiles et les quadrupedes 
pom dessiner les initiales. Elle la depasse surtout par la maniere 
dont elle se sert du corps humain. A cet egard, le miniaturiste du 
Gellonensis est xm novateur, un precurseur qu’il est difficile d’ap- 

' Mabillon, Museum Italicum, 1.1, pars altera, Parisiis 1687, p. 38, note a. 

• L. Delisle, Cabinet des manuscrits III, Paris 1881, p. 222. 

• A. E. Bum, Fac-similes of the Creeds, London 1909, p. 31—33, 48—49. 

^ Evang^liaire de Gotescalc: Paris, Bibliotheque Nationale, ms. lat. nouv. 
acq. 1203; le ms. est dat4 de 781. 
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pricier en le comparant k ses contemporains, parce qu’il les do- 
mine tons. Ce qu’on pent affirmer, c’est que son oeuvre appartient 
k la p6riode pr^carolingienne, et plutot k la fin qu’au d^but. 
Zimmermann^ date le sacramentaire de Gellone des environs de 
780, et tout recemment M. Bernard Teyssedre, dans son 4tude 
sur da figure humaine dans les manuscrits francs du VIII® s.», 
considfere «comme une certitude que ce manuscrit a om6 en 
France k la veille de la Renaissance carolingienne^*. Plus pr4- 
cis6ment, dom Wilmart® estimait que, si la paleographie permet- 
tait de remonter jusque vers 780, «certaines raisons liturgiquest 
rendaient plus probable la d4cade pr4c4dente: 770—780. 

Nous croyons que les pr4tendues raisons liturgiques invoqu^es 
par dom Wilmart I’ont ^gar4 et amen4 k conclure de fa 9 on erron^e 
ime 6tude par ailleurs tres judicieuse. Rappelons que Zimmer- 
mann avait rapproch^ le Gellonensis du ms. 300 de la biblioth^que 
de Cambrai, et que dom Wilmart, aprfes une comparaison minu- 
tieuse, avait conclu k Tidentit^ de copiste pour les deux manu¬ 
scrits. Or il se trouve que dans le Cambrai 300, ce copiste a inter- 
rompu son travail pour laisser la main k un autre dont I’^criture, 
tout k fait banale, peut 6tre dat4e sans difficult^ de la fin du VIII® 
sifecle. L’identit^ de copiste et de style oblige done k situer I’exe- 
oution du Gellonensis k une p4riode quelque peu ant^rieure k la 
fin du sifecle. Si I’^tude paleographique ne permet pas de pr^ciser 
jusqu’A quelle date on pourrait remonter, par centre elle interdit 
de descendre aux toutes dernieres ann^es du VIII® s., le style du 
manuscrit ^tant vraiment trop anachronique aux abords de 
Tan 800. 

La seule donn^e ferme qui soit foumie par les Elements pal^o- 
graphiques est done une limite inf^rieure, fix6e aux alentours 
de 795. 

Passons aux arguments tir^s du texte lui-m§me. Notre sacra¬ 
mentaire presents plusieurs particularites qui le distinguent des 
autres n4o-g61asiens, et dont I’examen nous foumira une limite 
sup^rieure pour la date du manuscrit. 


' E. H. Zimmermann, Vorkarolingische Miniaturen, Berlin 1916, texte 
p. 90. 

* B. Teyssedre, Le saoramentaire de Gellone et la figure humaine . . ., 
Toulouse 1959, p. 15. 

* A. Wilmart, Le copiste du sacramentaire de Gellone au service du cha- 
pitre de Cambrai, Revue B6n6dictine 42, 1930, 222 sqq. 
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1. Toiit d’abord, dans les oraisons solennelles du Vendredi 
Saint, le Gellonensis a bien, comme ses congdnferes, la prifere pro 
imperaioribua nostriSy rigoureusement conforme an texte parall^Ie 
du OaUicanum Vetus^, Notons, en passant, la correction de pre- 
mi^^re main, au fol. 64^, pour mettre la formula au singulier, le 
copiste ayant dtd sans doute frappd par ce pluriel dtrange. Mais 
k la suite de cette oraison, le Gellonensis en ajoute une autre qu’il 
possMe en propre, et dont rinvitatoire ddbute par ces mots: 
OremuSy dilectissimi ncbiSy et pro christianisaimo rege francoruniy 
vJt deua et dominus noster etc,^. Plus loin, il ajoute une messe 
enti^re’ k I’intention de ceux qui partent en guerre, messe dont 
I’inspiration est en tons points semblable k celle de I’oraison prd- 
cddente: le roi des Francs et son peuple sont considdrds comme 
les champions de la lutte centre les ennemis de I’figlise. Nous 
voili, semble-t-il, pendant le rfegne de Charlemagne bien dtabli, 
c’est-4-dire au plus tot k I’dpoque de ses grandes victoires sur les 
Saxons (786), les Bavarois (787) et les Avares (790). 

2. Examinons maintenant une autre particularity, dont I’intd- 
ret ddpasse d’ailleurs ce probl^me de datation. 

Dans Tordination des prStres, la formule qui accompagne 
normalement Tonction des mains^ a yty curieusement modifiye par 
le copiste, de fa 9 on k lui donner un sens purement spirituel, en 
yvitant de parler d’onction matyrielle. Aucun texte n’a re- 
tranchy, mais le rite de Tordination se trouve yiiminy. Plustard, 
au IX® s., un correcteur rytablira le texte par grattage et sur¬ 
charge, mais on peut encore lire sans grande difficulty, au fol. 213', 
le texte primitif suivant : Consecrentur manna iatey queaumua do- 
miney et magnificentur per iatam precationem (et) aetemam bene- 
dictionemy vt quaecumque henedixerint etc.y et le texte ainsi cor- 
rigy: , , . et aanctificentur per iatam tinctionem et noatram benedic- 
tionem . . . 

On sait que, jusqu’au IX®s., Tusage remain ignorait, pour 
Tordination sacerdotale, Tonction des mains, qui ytait pratiquye 
dans les pays gallicans. II y eut concurrence entre les deux rites 
jusqu’au triomphe de I’usage gallican, et la correction de notre 
texte est un prycieux tymoin de cette lutte. Malheureusement, 
il n’est pas facile de pryciser exactement I’ypoque k laquelle elle 

^ No. 652 da Gellonensis; no. 100 da Gallic&nam Vetos. 

• No. 654-655. 

» No. 2750-2757. 

® No. 2537. 
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se d^roula. Dom Leclercq^ la place avec beaucoup de vraisem- 
blance peu aprfes I’amv^e du sacramentaire papal envoys k Char¬ 
lemagne par Hadrien I«', envoi qui eut lieu entre 784 et 791. 

Cette conclusion, toute imprecise qu’elle soit, nous oriente enfin 
vers la solution du probl^me: c’est en fonction de Tarriv^e en 
Gaule de THadrianum qu’il faut Texaminer. 

3. La remarque suivante de M. Chavasse dans son magistral 
ouvrage sur le sacramentaire g^lasien^ nous mettra sur la voie: 
«Ici», 6crit-il p. 566, «le Gellonensis recopie en appendice une pihce 
de THadrianum. Ces cas sont assez nombreux et entrainent une 
assez importante consequence sur la date du Gellonensis. Celui- 
ci n’a pas pu Stre ecrit avant Tarrivee en Gaule deTHadrianumj^. 
Verifions cette remarque avant d’en tirer les consequences. 

Les sections 201 k 204 du Gregorien d’Hadrien figimaient dans 
le Gregorien du type Padoue, dont s’est servi le compilateur qui 
a compose le neo-geiasien. De mSme — du moins pour la plupart — 
les aliae orationes qui completent certaines messes de rHadrianum. 
Le compilateur franc ignorait, bien entendu, ce Gregorien d’Ha¬ 
drien parvenu en Gaule entre 784 et 791, done une trentaine d’an- 
nees au moins apres qu’il eut realise son oeuvre. Par centre, les 
divers manuscrits que nous possedons du neo-geiasien etant 
posterieurs k cette arrivee, ils ont pu faire, chacun pour son 
compte, des emprunts k THadrianum. De fait, dans les cas oh 
plusieurs de ces manuscrits ont emprunte un mSme texte, la 
diversite de I’utilisation montre bien que I’emprunt n’est pas im¬ 
putable k I’archetype commim. 

Pour ce qui est du Gellonensis, les oraisons gregoriennes qu’il 
ajoute au fonds commxm du geiasien franc ne revfelent aucun 
empnmt au Gregorien du type Padoue. Alors que I’archetype 
n’utilisait que ce dernier, notre sacramentaire I’ignore. Par centre, 
il prend k I’Hadrianum les six oraisons d’une messe entiere: se- 
conde messe pour I’octave de NoeP, plus sept oraisons diverses, 
dont nous ne retiendrons que les quatre premieres*. Les trois 
autres proviennent en eflFet de la partie suppiementaire de I’Ha- 
drianum®, et ne nous seraient d’aucune utility. 


^ H. Leclercq dans Dictionnaire d’Archdologie chr^tienne et de Litorgie 
XII, 2143-2147. 

* A. Chavasse, Le Sacramentaire geiasien, Paris-Toumai 1958 (Biblioth^- 
que de Th6ologie IV 1). 

3 No. 82-87. 

« No. 132, 200, 1433, 1434. ® No. 2579, 2783, 2802. 
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En examinant oes dix textes gr^goriens, on constate nettement, 
comme Tavait sugg^r^ M. Chavasse, que les six premiers ont 
ajoutds en supplement, puisqu’il s’agit d’une alia miaaa pour 
Toctave de Noel, et d’autre part que les quatre oraisons isol^es ne 
sont pas integr^es dans le corps des messes, mais qu’elles ont dtd 
placees toujours — il faut insister sur ce fait — 4 la fin des for- 
mulaires. Tout cela donne I’impression d’un ^post-acrijitum de der- 
niere heure. 

11 est done raisonnable de conclure que le Gregorien d’Hadrien 
etait parvenu depuis peu au lieu oil fut copid le Gellonensis, et 
qu’on en faisait im usage encore trfes limite. Cette conclusion 
s’impose plus fortement si Ton remarque que, sur les dix oraisons 
empruntdes, neuf se rapportent k une m§me catdgorie de textes, 
celle des ffites mariales; octave de Noel, Purification, Nativitd. 
Or le temps n^cessaire k une difFusion, mSme restreinte, de 
THadrianum en pays franc, compte tenu des ddlais requis par 
I’ex^cution des copies, doit fitre de trois ou quatre ans, au grand 
minimum. Si done le saoramentaire papal fut envoys k Charle¬ 
magne au plus tot en 784, le saoramentaire de Gellone n’a pu 6tre 
copi4 avant 787—788, encore qu’une date im peu inffirieure soit 
beauooup plus vraisemblable. 

La conclusion se tire ais^ment de ces observations conver- 
gentes: La pal^ographie ne permet pas d’adopter une date beau- 
coup plus basse que 796. L’histoire des textes interdit de remonter 
beaucoup plus haut que 790. C’est done vers 790—796 que fut 
6crit le saoramentaire de Gellone. 

Par consequent, la date traditionnelle de 780 doit 6tre corrigee, 
non pas, k la suite de dom Wilmart, en vieillissant le manuscrit 
d’une decade, mais en le rajeunissant d’lme bonne dizaine d’an- 
nees, oe qui lui laisse encore un age tres respectable^. 

^ Depuis la redaction de cette communication (aoiit 1959), notre confrere 
dom J. Deshusses a 6tudi6 divers probldmes relatifs au saoramentaire de 
Gellone (date, origine, rapports avec le Supplement d’Alcuin, transfert 4 
Gellone, etc.) dans Ephemerides Liturgicae 75, 1961, 193—210. Rappelons 
que nos references au saoramentaire de Gellone sont celles de notre edition, 
4 paraitre prochainement dans le Corpus Christianorum des Editions Brepols, 
Tumhout (Belgique). 
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In a recent article^ I have used the evidence of three early By¬ 
zantine hymns to suggest that the Annunciation had played a 
prominent part in the Nativity celebrations at Constantinople 
before its introduction as a separate festival about the middle 
of the sixth century A. D. From Constantinople this new festival 
on March 25th was introduced into Antioch towards the end of the 
same centmy*. At Jerusalem, where a festival in honour of the 
Virgin is known to have existed as early as the first half of the 
fifth centmy, there is no recorded instance of a celebration of the 
Annunciation on March 25th earlier than a sermon of Sophronius, 
Archbishop of JerusaJem 634—638*. The purpose of this commu¬ 
nication is to suggest a line of approach to the problem of whether 
or not it may have been accepted there earlier. 

One of the most important sources for the history of the festival 
of the Annunciation is a sermon of Abraham, Bishop of Ephesus, 
which was written between 532 and 553*. Unfortunately, Abra¬ 
ham’s dates are very uncertain and it has yet to be established 
where and to what audience the sermon was preached. But it is 
known that before becoming Bishop of Ephesus Abraham had 
built the monastery xcov BvCavrlcov at Jerusalem, having already 
founded the monastery tcwv ^Afiga/aircov at Constantinople. Since 
it is clear from the sermon itself that Abraham is attempting to 
introduce the festival of the Annunciation on March 25th to an 
audience unfamiliar with it*, one is naturally tempted to con- 

^ ByzantiniBche Zeitschrift 51, 1958, 53—65. 

* See Baumstark *Der Antiochenische Festkalender des friihen sechsten 
Jahrhunderts*, Jahrbuch fiir Liturgiewissenschaft 5, 1925, p. 135. 

* PG 87, 3, 3217-3288. 

^ Published by M. Jugie, with introduction, in Byzantinische Zeitschrift 22, 
1913-14, 37-59 (and in PO 16, Paris 1922, 429-589). 

* .. . SnaiQ rfj nXrjgixpoQlqL Jtd&ov xivd ^fiiv ifutoii^aavreg TigoTgitpco/iev xal 
vfidg Tov EiKLyyeXujfiov i^fidgav iograCeiv (Byzantinische Zeitschrift 22, 50). 
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jecture that Abraham first learnt to celebrate the Annunciation 
at Constantinople, to which all the evidence points for the festi¬ 
val’s origin, and then tried to introduce it at Jerusalem on his 
arrival there. 

Leaving this problem aside for the moment, I would now like 
to draw your attention to a curious coincidence which concerns 
the same sermon. In his opening sentence Abraham refers to cer¬ 
tain fathers of the church whom he cites as authors of works on 
the Incarnation. The passage reads as follows: TtoXXij iv toIq 
^ eoTtpeAarou; xal dyloig naxqdai ySyovev aTtovdi]^ *A&(jvaaUp re xal 
BaaiXelq), rqrjyoQUq re xal *I(odvvfj, KvqtXXxq ts xal IlqdxXcq xal 
TOtc T(i SjLioia axn&v q>qovijaaai, yqdxpfl naqadovvcu rijv elg fifiaq yevo- 
fiivrpf dv€xdii]y7jTov q>iXav&qa)7tlav xal vfjv VTteq^dXXovaav avyxaxd- 
fiaaiv Tov 0€ov Adyav, iTzedelSarai, rijv ‘i^pirjrdqav adqxa &fAq>iaad- 
IxevoQ^. Note carefully the words underlined. They should be com¬ 
pared with the following extract from a very different source, the 
early Armenian calendar reconstructed from various sources by 
N. Adontz*. The translation is Capelle’s: 

25 mars. D’Athanase et Barsel (= Basile), et Gr^goire le th^o- 
logien de Nysse, thaumaturge, et de Jean, Cyrille, Proclus, 
Ir^n^e, fipiphane, Ephrem et Mel^ce, et leurs semblables®. 

At fiirst sight it seems impossible that any relationship exists 
between the list given by Abraham and the calendar entry for an 
obscure Armenian feaat. If the combination of names was com¬ 
monly found the similarity could certainly be dismissed as a 
simple coincidence without any significance. But in fact, as Ca- 
pelle notes, it is a festival foimd in no other document and I do 
not know of another instance of such an association of names. 
Moreover, Capelle has shown that the Armenian lectionaries from 
which Adontz reconstructed his calendar reflect, like the Old 
Armenian lectionary of Conybeare, the liturgical usage of the 
church of Jerusalem and are based on the Julian calendar. It is 
true that Abraham omits the last four names mentioned in the 
calendar, but they are not relevant to his point that in their 
writings on the Incarnation almost all these fathers took as their 
starting point the Nativity festival and not the day of the Annim- 

^ Byzantinische Zeitsohrift 22, 49. 

* *Le8 fdtes et les saints de T^glise arm4nienne*, Revue de TOrient Chretien 
20, 1927-28, 74-104 and 225-278. 

* *La fdte de la Vierge k Jerusalem an si^cle’, Le Mus4on 56,1943, 6. 
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elation^. The fact that the documents give the first six names in 
identically the same order, that they contain the same rather 
curious reference to “others of their way of thinking” and share 
the date of March 25th, since this was the day for which the ser¬ 
mon was written, makes it most improbable that they were total¬ 
ly independent. Fmiihermore, since the Armenian calendar de¬ 
rives from the liturgy of Jerusalem, there is no reason why Abra¬ 
ham, who presumably had no relations with the Armenian church, 
should not have become familiar with the festival during the 
period he is known to have spent at Jerusalem. Without denying 
that other possibilities exist — a common source, for instance, or 
even the dependence of the calendar on the sermon — the most 
likely explanation of this association of names in both documents 
must be that Abraham was aware of the festival when he com¬ 
posed his sermon. It is on this assumption that I shall proceed, 
and if the reader cannot accept it he should go no further with me. 

The case for supposing that Abraham’s sermon was addressed 
to a Palestinian audience seems hereby strengthened, for such an 
audience would be familiar with the festival of the Armenian 
calendar and Abraham, in endeavouring to persuade them to 
accept the festival of the Annunciation in its place, would try to 
find as many points as possible common to both. But there is an¬ 
other passage in the sermon which renders such a supposition very 
difficult to uphold. In it Abraham refers to “Palestinians and 
their Arab neighbours” who do not follow common practice in the 
celebration of the Nativity^. He can, therefore, hardly be address¬ 
ing a Palestinian audience and it must be concluded that the 
sermon was preached after Abraham left Jerusalem and presum¬ 
ably in his new see at Ephesus. 

If, then, the evidence gives no reason to suppose that Abraham 
made any attempt to introduce the festival of the Annunciation 
into the liturgy of Jerusalem, at least the correlation between 
the sermon and the entry for March 25th in the Armenian calen¬ 
dar establishes that at the titne the sermon was preached, known 
to be somewhere between 532 and 553, the date of March 25th 
was kept at Jerusalem as the festival of these fathers. Have we in 


^ Byzantinische Zeitschrift 22, 49. 

* fji6vov Si Ti]jneg€v IlaXaunivaioi, xai ol Tigoaxelfievoi tovxok; 
(jvfjupojvovat xfi xoivfj xwv Ttdvrwv yvwfij] xai ijfJiertiQav ioQxijv xfjQ dyiag tow 
Xqutxov yevtn^aecDQ ovx ioQxdCovciv (Byzantinische Zeitschrift 22, 50). 
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this a suggestion that the festival of the Annunciation may have 
been late in adoption by the church of Jerusalem, for it seems 
quite likely that there would be delay and hesitation in replacing 
one festival by another? Added to this is the consideration that 
the festival of Mary, to which I have referred, was firmly establi¬ 
shed on another date and, if the sermons of Hesychius and Chry- 
sippus are a guide, certainly contained the Annunciation among 
the objects of its celebration. It does not seem too improbable 
that this festival of the fathers, which cannot have originated 
earlier than the middle of the fifth century since Proclus and 
Cyril are included in it and since it is not mentioned in the Old 
Armenian Lectionary of Conybeare, only gave way to the festival 
of the Annimciation a few years before the sermon of Sophronius. 

The subject cannot be left without a brief enquiry into the 
nature of this festival of the fathers. What was the object of the 
celebration and why was March 25th chosen? The lectionary 
readings which Adontz gives are not of much assistance, but the 
grouping of these fathers suggests that it must have been a cele¬ 
bration of a general nature in honour of those whom tradition 
revered for preserving intact the orthodox doctrine of the Incar¬ 
nation in the face of the attacks of the heretics. In an age when 
the nature of the Son of God was the overriding theological 
question, it surely cannot be without significance that the date 
of March 25th, recognised if not celebrated as the date of the Con¬ 
ception of Christ, was chosen to honour those fathers who had 
fought for the proper interpretation of the Incarnation. Abraham 
seems to corroborate this in his sermon when he says that the 
fathers did recognise the importance of the day of the Conception 
to the doctrine of the Incarnation. The reason, he maintains, why 
they associated the Annimciation with the Nativity and not with 
the day of the Conception was not due to “forgetfulness or igno¬ 
rance” but only “by their handling of our stupidity, which is 
ever careless concerning the important things, clear though they 
are to all” ^ Be that as it may, what they were so eager to express 
was rijv elg fifAdq yevofiivrjv dvexdiijyrjrov <pd.av&Qco7clav xal rijv 
xmeQpaXXovaav avyxardpaaiv tov Geov A6yov. This is the point 
of emphasis throughout the sermon and Abraham wishes to ad- 


^ . oiix wc xQorrj^ivreQ ^ dyvolq, nenoii^xaatv, dAAd ^fAeriQap olxo- 

vofwvvxBQ lijki^idTTjTa, rjjig del negi xd xaiQia Tidat 

xaxddrjla ... (Byzantinische Zeitschrift 22, 49—50). 
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vocate for the festival of the Annunciation the same theme as 
the fathers have expressed in their sermons on the Incarnation. 
In thus using their authority to justify the new festival, may not 
Abraham be implying that the festival of the fathers had as its 
imderlying object the glory of the Incarnation and that the choice 
of March 25th had been eminently suitable? 
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Knossos is not usually associated with the Byzantine period. 
To the north of the Minoan palace, however, on a level plateau 
extending towards the sea, a Hellenistic and Roman city had 
flourished, and for nearly a mile in every direction the fields are 
studded with architectural fragments and the debris of occupa¬ 
tion. One of the great town-houses, which must have belonged to 
a wealthy citizen, has recently been excavated by Mr. and Mrs. 
Michael Gough of the University of Edinburgh, ajid a splendid 
series of 2nd—3rd century mosaics depicting the Dionysiac cult 
were found. Further away to the north, lying on the slopes of a 
spur which was separated from the Roman town by a narrow 
valley, was the cemetery. In 1950 this site was chosen for the big 
sanatorium to be erect^ in honour of M. Venizelos, mainly from 
subscriptions of Greeks resident in the United States. It was 
during the building operations that the Roman cemetery was 
discovered, and in the summer of 1953 when workmen were making 
a sump in connection with the sewerage system, they hit a mosaic 
pavement 1,75 m. below the surface. 

At the request of the Ephor in charge of Archaeology, Dr. 
N. Platon, Mr. Sinclair Hood, F. S. A., and Mr. R. C. Moore 
cleared an area of the mosaics and established the existence of a 
Christian building. A considerable number of marble fragments 
sculptured with Christian symbols were foimd. These included an 
interesting piece of a lintel of bluish-grey marble on which had 
been carved in low relief a series of Latin crosses, flanked by vine 
scrolls and peacocks, a curious, grim-looking carved head of a 
lion, and part of a marble slab on which an equal-armed gemmed 
cross had been cut on one side, and a plain cross on the other. 

The writer was invited to continue this work and clear the 
whole church. This was done in three seasons’ digging of a month 
each, September 1955, 1957 and 1958. The church itself proved 
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to be a symmetrical building 21,50 m. long and 12,09 m. wide, 
with a narthex opening onto a central nave, flanked by two side 
aisles, leading to a chancel, and a small apse at the east end. The 
altar seems to have been placed far down in the nave, in front of 
the chancel — an arrangement one flnds paralleled in North Africa 
(Tabarka) in the fifth centiuy. The nave which is 4,50 m. wide and 
12,50 m. long had originally been paved with marble slabs of dif¬ 
ferent sizes, but except for a few patches this level had been de¬ 
stroyed completely by the fall of the building. On the other hand, 
the mosaics in the narthex and the two aisles had been compara¬ 
tively well preserved^ except where they had subsided into tombs 
below the floor. These three rooms all proved to be approximately 
the same width, 3,10 m. for the narthex, and 3,07 m. and 3,05m. 
for the north and south aisle respectively. The pattern of the 
mosaic in the narthex and south aisle also were identical. In both, 
the geometric pattern comprised a series of octagons and stars 
linking the points of crosses. The arms of each cross were com¬ 
posed of diamonds picked out in various colours meeting in a 
central point. The spaces between the arms of the crosses were 
filled in with circles and surrounded by a white border, enclosing 
guilloches in pink, red, orange and white mosaic. The whole design 
was set in a border of multicoloured guilloches. In the north aisle 
the pattern had been varied by a series of squares filled with 
circles and interlaces. Only small traces of the mosaic in the 
chancel were recovered, but there, too, the design was a geometric 
one, evidently divided into four parallel panels with different 
motifs in each (see plan). 

Unfortunately, the whole site had been severely robbed. In¬ 
deed, the walls had been razed to ground level, and in the case 
of the apse and north wall little more than foundation trenches 
remained. It was quite impossible to reconstruct more than a few 
fragments of the chancel screen; colunms had been displaced 
from their original positions, and few of the fine stone carvings 
which had once covered the walls of the narthex could be re¬ 
covered. The robbery had been carried out probably by the Ven¬ 
etians during the seventeenth century, in search of stone with 
which to fortify Candia against the Turks. Some Venetian coins 
were found among the debris along the line of the apse and the 
north wall. 

The destruction of the church, however, did not prevent the 
reconstruction of its history. Together the mosaics and sculpture 
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suggested on stylistic grounds the period of Justinian (527—565) 
or after, and we were blessed with a lucky find which corroborated 
this estimate. Lying in imdisturbed earth below the nave was a 
well-preserved bronze coin (foUia) of the Emperor Heraclius 
610—641, struck by him over an issue of his predecessor Phocas 
(602—610) between November 611 and November 612. The 
church was certainly in occupation in the first half of the seventh 
century. It is not possible to say how long it remained in use, but 
it was long enough for worn patches to appear in the mosaic of 
the south aisle. The end was not violent, even if the Saracen raids 
of the ninth century were the ultimate cause. In fact, a silt of 
between 10—15 cm. thick had accumulated over the mosaic floor 
before the roof began to fall in, and it was due to this chance that 
the mosaics were preserved. Even so, after the abandonment, 
but while the walls were still standing, squatters lit their fires and 
left their Byzantine pottery under the lee of the building. Two 
worn coins of the 10th—11th century found on the floor of a large 
tomb which had been used as a dwelling probably mark the final 
period of occupation on the site. The history of the church spans 
one of the more obscure periods in the history of Crete. But it was 
clear also that the sacred character of the site went back far 
earlier than the sixth century. 

More interesting even than the church with its sculptures and 
its mosaics was the cemetery which it overlay. It was noticeable 
first, that the church had been oriented 40° off due east and west, 
and secondly, that the builders appeared to have given them¬ 
selves a quite unnecessarily difficult task. They had chosen to 
build on the slope of a hill, so that the church had to be entered 
from the side, when they could have avoided this by moving the 
building a few yards on to flatter ground. The sheer labour of 
levelling must have been considerable, for tons of earth and debris 
from the Hellenistic city had to be brought in order to raise the 
east end to the level of the rest of the church. A fragment of a 
third century official inscription in Latin was found in this debris. 
Moreover, the site was honeycombed with earlier tombs. Traces 
of no less than 50 separate graves and mausolea were found under 
and near the church. Most of these were substantial stone-built 
affairs, covered by heavy limestone cap-stones measuring up to 
1 m. long and 1,5 m. across. One of these was to support the 
whole weight of the chancel arch on the north side. The majority 
of the tombs were systematically filled in with earth and rubble 
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before the area could be levelled for the foundation to be laid. On 
the north side the line of the wall had to be altered to avoid a 
particularly fine tile-built tomb, and the fioor of the church 
underpinned to avoid subsidence. But there were some tombs 
which played an important part in the builders’ plan. 

The first thing which would strike anybody who entered the 
nave from the narthex would have been a large and ornately deco¬ 
rated tomb filling the north-west comer of the nave. It was 2,60 m. 
long and 0,90 m. wide and stood 0,37 m. above the fioor-level. 
The top had been covered with a striking design in ojma Alex- 
andrinum, that is of cubes of marble and porphyry of various sizes 
set in a pattern. Over the place where the head would have lain 
a small round decorated Late Minoan bowl of black gypsum had 
been inserted. A hole had been bored through the bottom and 
then through the cap-stone into the tomb itself. This may have 
been for libations, on the analogy of usages known in the African 
Church at this period. At some later time the marble decoration 
at the east end of the tomb had been removed and replaced by 
fragments of marble slab roughly set in white plaster. Clearly, 
the occupant had been regarded as someone exceptional by the 
Christians who used the church. This tomb, however, lay on 
exactly the same axis as other tombs in the church, notably one 
containing six bodies at the south entrance to the narthex, along 
which the narthex wall seemed to have been aligned. 

Despite their careful construction, the tombs contained very 
little. Fragments of glass phials, a bead or two, exceptionally a 
bracelet, and in one case a gold ear-ring, were all that they 
yielded. Deep in one of these tombs, however, was a bronze coin 
of Constantine II dated to A. D. 328 which may have been placed 
with the burial. When opened, the tomb at the entrance to the 
nave was found to be of exactly the same type as these others. It 
contained a single skeleton stretched out on his back and facing 
east. A broken glass phial lay by his left side and a small bottle of 
dark greenish glass was near his head. The body had been laid on 
a thin layer of earth, covering four large tiles. The head, however, 
was missing. This may be due either to the fact that it was used 
by the Christians as a relic (a not unusual practice) or that the 
occupant had been beheaded by the authorities during a perse¬ 
cution. Another point of interest was the position of the arms. 
Though the skeleton had been much eaten by mice (a mouse 
skeleton was found in the tomb), it was possible to see how the 
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arms had been laid as though they were to cross on the stomach. 
In a precisely similar grave, foimd below the south-east angle of 
the church, and sealed by it, a skeleton had also been laid out 
with his arms crossed. Here too, the grave goods had been con¬ 
fined to a glass phial, an armlet and a few jet beads. The position 
of the arms is curiously reminiscent of the skeletons in the ceme¬ 
tery at Qumran. 

The other feature which the builders had heeded was a small 
rectangular enclosure which underlay the centre of the nave. 
Here, there had been in the first place two tombs oriented N. E. — 
S. W. lying side by side. At a later stage no less than eleven skele¬ 
tons had been buried on this spot, and among their remains was 
found a new bronze coin of the emperor Maximian (286—306). 
Associated with this later group of burials was rough walling 
above which the church had been built. 

It should be emphasized that no specifically Christian remains 
were foimd in these tombs. But their careful and indeed costly 
construction, compared wdth the poverty of the grave goods, is 
striking. We know the importance which the early Church at¬ 
tached to its areoc or cemeteries, and these would be found out¬ 
side the city walls. In Roman North Africa the Christian quarter 
of a city often grew up on the site of the early Christian cemetery. 
Knossos, too, had a bishop by A. D. 170. Some of the earliest 
tombs on the site were simple tile-graves and these may date to 
that period. All in all, the indications are that the Byzantine 
church was built in order to cover a particular group of graves, 
some of which, dating to the 3rd and early 4th century, were 
singled out for special honour. We may have found here the 
Christian area of Knossos and the church by which later gene¬ 
rations honoured its memory. 


4 StadU Patristica V 


Digitized by v^ooQle 



Der Liber mysleriorum des Hilarius von Poitiers 

K. GABfBEB, Regensburg 


Hieronymus nennt in seinem Biichlein De viris iUustrihua 
(c. 100) unter den Werken des Hilarius, Bischof von Poitiers 
(t 367), einen Liher hymnorum et mysteriorum alius. Bis zur 
Auffindung der umfangreichen Reste — es fehlt mehr als die 
Halfte! — eines sog. TractaJtus mysteriorum in einer Handschrift 
zu Arezzo durch Gamurrini i. J. 1887 gait der von BBeronymus 
erwahnte Liber mysteriorum als ein liturgisches Buch des Hilarius, 
das jedoch verlorengegangen sei^. 

Mit der Frage der Autorschaft des von Gamurrini aufgefun- 
denen TractatiLS mysteriorum hat sich i. J. 1905 eingehend 
H. Lindemann befaQt^. Er ist dabei auf Grund des Stils, der 
Theologie und nicht zuletzt der Bibelzitate dieses Werkes zu dem 
Schlufi gekommen, daB Hilarius von Poitiers der Verfasser sei. 
Piir diese Annahme spricht weiterhin, daB im gleichen Codex von 
Arezzo sich unmittelbar Bruchstiicke von Hymnen anreihen, in 
denen der erste Herausgeber Gamurrini Reste des von Hierony¬ 
mus erwahnten Liber hymnorum des Hilarius erblickte®. 

Ohne hier mm die hilarianiscbe Verfasserschafb des TractaJtus 
mysteriorum angreifen zu woUen — an ihr ist trotz der geringen 
Bezeugung in der Literatur auf Grund der Argumente Linde- 
manns wohl festzuhalten —, sei hier die Frage aufgeworfen, ob 
Hieronymus mit seiner Angabe lAher hymnorum et mysteriorum 
alius diesen Traktat auch tatsachlich meint. 


^ Vgl. Coustant, Sancti Hilarii Pictavorum episcopi opera, Parisiis 1693, 
praef. p. VIII, 23 und p. CXX, 111. 

• H. Lindemann, Des hi. Hilarius von Poitiers „liber mysteriorum**, 
Munster i. W. 1905; femer J. P. Brisson, Hilarius de Poitiers, Trait4 des 
Myst^res (— Sources Chr^tiennes 19, Paris 1947). 

* Vgl. Gamurrini, S. Hilarii Tractatus de mysteriis et Hymni et S. Silviae 
Aquitanae Peregrinatio, Romae 1887; G. M. Dreves, Das Hymnenbuch des 
hi. Hilarius, in Zeitschrift fiir katholische Theologie 12, 1888, 358—369. 
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Die Stthscriptio des in Monte Cassino im 11. Jahrhundert ge- 
schriebenen Codex von Arezzo lautet: 

Finit tractatus mysteriorum 8. Hilarii episcopi ab Adam 
usque ad Noe, deinde Abrahae, Isaac, lacob, Moysi et Osee pro- 
phetae et Heliae . 

Diese Subscriptio kann in der vorliegenden Fassung kaum von 
Hilarius selbst stammen, wenn auch der Schreiber von Monte 
Cassino, wie angenommen wird, eine (defekte) Vorlage genau ab- 
geschrieben hat. Die Subscriptio bddete hier vielleicht einen 
spateren Nachtrag. 

Der Ausdruck tractaius mysteriorum ist sprachlich namlich 
keinesfalls korrekt. Es miiBte zum mindesten tractatus de myste- 
riis heiBen. Zum Wort Tractatus wird regelmaBig mit de, in oder 
super das Thema bezeichnet. Auch spricht die langatmige Sub¬ 
scriptio, die eher einer Inhaltsangabe gleicht, nicht gerade fur 
ihre Authentizitat^. 

Weiterhin besteht der Traktat aus zwei Libri (der erste schlieBt 
mit Moses bzw. dem Manna, der zweite beginnt mit Oseas), wah- 
rend Hieronymus, der in seinen Angaben im allgemeinen ziemlich 
genau ist, nur von einem einzigen Liber spricht. 

SchlieBlich nennt der Monch Bemon von der Reichenau, der 
um das Jahr 1100 ein Buch mit dem Titel verfaBt hat: Ratio gene- 
ralis de initio advenXus domini secundum auctoritalem Hilarii epis¬ 
copi, einen lAber officiorum, worin A. Wilmart den Tractatus 
mysteriorum zu erbhcken glaubte^. 

Jedenfalls wird daraus deutlich, daB der genaue Titel dieses 
hilarianischen Werkes in keiner Weise feststeht und auch wohl 
nie sicher bestimmt werden kann. Moglich ware als Titel: De 
figuris veteris testamenti, was dem Inhalt imd dem Wortlaut der 
Einleitung in Anlehnung an l.Kor. 10, 6 und 11 entsprache 
(praefigurationibus, praefiguratum). Die einzelnen figurae werden 
vom Verfasser uberschrieben: De Adam, De Cain et Abel, De 
Lantech usw. 

Greifen wir deshalb die bis zum Ende des 19. Jahrhunderts 
herrschende Meimmg wieder auf, daB namlich Hieronymus unter 

^ Die Subscriptio kdnnte aus den Einleitungsworten gebildet worden sein. 
Hier heiBt es namlich: T ractaho ah Adam, ex qtu) humani generis acientia 
permittitur, inchoaturus, ui quod in domino consummatum est, iam ab initio 
mundi in plurimis praefiguratum esse noscatur, 

* A. Wilmart, in Revue b^n^dictine 27, 1910, 600 fiF. 

4 * 
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dem lAher mysteriomm ein von Hilariiis verfaBtes liturgisohes 
Buch meint. Daftir lassen sich folgende Griinde anfiihren. 

Wie hier Hieronymus, so nennt auch Gennadius, De viris iUu- 
8tribu8 c. 48 bei der Aufzahlimg der Werke des Paulinus von Nola 
mit dem Hymnenbuch unmittelbar ein liturgisohes Buch Sacra- 
mentorum: Fecit et sacramentorum et hymnorum, Hier ist nicht 
unbedingt, wie man meist annimmt, ojms oder liber zu erganzen, 
da das liturgische Buch Liber aacramentorum meist nur Sacra- 
mentorum genannt wurde. So lautet z. B. eine Rubrik im Gda- 
aianum (Mohlberg 430): aicut in aacramentorum continetur, 

Der Titel LAher myateriorum ist allem Anschein nach die altere 
Bezeichnung fur LAher acu:,ramentorum, Letztere tJberschrift trug 
das liturgische Buch, das die Gebete des Priesters bzw. Bischofs 
bei der Spendung der Sakramente und bei der Peier der hi. Messe 
enthielt, seit dem 5. Jahrhundert (vgl. Gennadius cc. 78, 79, 96). 

So iiberschreibt Ambrosius (f 397) seine Ansprachen an die 
Neugetauften, worin er die Sakramente erklart, die sie in der 
Osternacht empfangen haben, noch mit De myateriia, Dagegen 
beginnen die pseudoambrosianischen 6 Libelli mit dem gleichen 
Thema, die, wie ich annehmen zu konnen glaube, von Niceta von 
Remesiana, also aus dem Beginn des 5. Jahrhimderts stammen^, 
mit den Worten De aacramentia quae accepiatia aermonem 
adorior^. 

Falls es also richtig ist, daB Hieronymus unter dem Liber my¬ 
ateriorum des Hilarius ein liturgisohes Buch versteht, dann erhebt 
sich die Frage, ob dieses Werk uns erhalten ist. 

Der Vergleich der auf uns gekommenen gallikanischen Sakra- 
mentare bzw. Fragmente von solchen zeigt, daB diese iiberwie- 
gend gemeinsames Gebetsgut beinhalten, wenn wir von 2 Ver- 
tretem absehen, dem Palimpsest-Codex M 12 sup. in der Ambro- 
siana in Mailand, in dem ich eine Abschrift des LAber aacramerUo- 
rum des Musaeus von Massilia (um 450) vermute^, und den sog. 

^ Vgl. K. Gamber, Ist Niceta von Remesiana der Verfasser von De sacra- 
mentis?, in Ostkirchliche Studien 7, 1958, 153—172. 

* Ambrosius beginnt dagegen: Nunc de mysteriia dicere tempua admonet . .. 
(I 2). Beide Verfasser gebrauchen auch im weiteren Verlauf fast regelmaBig 
die Ausdriicke mysterium bzw. aacrarmnium fiir die christlichen Sakramente. 
Hilarius hingegen wechselt zwischen beiden Wortem. So spricht er in 
Matth. 30, 2 zuerst von aetemorum aacramentorum und dann von divinorum 
myateriorum, 

^ Vgl. K. Gamber, Das Lektionar und Sakramentar des Musaus von Mas¬ 
silia, in Revue B6n6dictine 69, 1959, 198—215. 
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Mone-Messen, die auf die Bedaktion der ContestcUiuncidae des 
Sidonius Apollinaris (t 480/490) durch Gregor von Tours (f 694) 
zuriickgehen diirfben^. 

Die gallikanischen Handschriften bzw. Fragmente mit uber- 
wiegend gemeinsamem Grebetsgut sind*: 

1. Das Missale Oothicum (Rom, Cod. Vat. Regin. lat. 317) aus 
dem 7./8. Jahrhundert, als wichtigste Handschrift. Zahlreiche 
Formeln sind jedoch bereits der stadtromischen Liturgie ent- 
nommen. 

2. Das Fragment II des sog. Missale Oallicanum Vetus (Rom, 
Cod. Vat. Palat. lat. 493, fol. 11—18), geschrieben nach 750, 
ein kleines Bruchstiick des reinen Typus. 

3. Das Fragment III des gleichen Missale (fol. 36—41), geschrie¬ 
ben nach einer oberitalienischen Vorlage um 770> mit stark ge- 
lasianischem Einschlag. 

4. Die Fragmente in einem Palimpsest-Codex (Miinchen, Clm. 
14429), aus dem 7. Jahrhundert, als alteste Handschrift, von 
der bis jetzt jedoch leider nur einige Seiten veroffentlicht sind. 

5. Das Bobbio-Missale (Paris, Bibl. Nat., Ms. lat. 13246) aus der 
Zeit nach 700, mit stark gelasianischem Einschlag. 

6. Das Sakramentarfragment der Merton-Sammlung (Ms. 21), 
jetzt verkaufb, geschrieben vor 750. 

Die tibrigen gallikanischen Liturgiebiicher, so das Fragment 
von Cambridge und alle Celtica, gehoren nicht hierher, ebenso 
nicht die mozarabischen Sakramentare. 

Es finden sich auch einzelne Formeln aus dem vermuteten 
Liber mysteriorum im spateren mailandischen MeBbuch, ferner 
in den genannten MeBbtichern des Musaus und Gregor von Tours 
imd im alteren kampanischen MeBbuch, das, wie ich zu zeigen 
versuchte, auf Paulinus von Nola (t 431) zuriickgeht^. 

Daraus folgt, daB spatestens vom beginnenden 5. Jahrhundert 
an ein bestimmtes gallikanisches MeBbuch im Abendland bekannt 
war, aus dem einzelne Formeln bei der Redaktion der damaligen 
Liturgiebiicher verwendet worden sind. Diese weite Verbreitung 

^ Vgl. K. Gamber, Sakramentartypen (Texte und Arbeiten, Heft 49/50, 
Beuron 1958) 21 f. 

* Nahere Angaben zu den folgenden Codices in meinem Buch: Sakra¬ 
mentartypen. 

* Vgl. K. Gamber, Das kampanische MeBbuch als Vorganger des Gela- 
sianums, in Sacris erudiri 11, 1961, 5—111, wo S. 31 einzelne Beispiele an- 
gefiihrt sind. 
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setzt voraus, daB dieses MeBbuch bereits im 4. Jahrhundert ent- 
standen ist. Da es sich, wie gezeigt, einer gewissen Autoritat er- 
freut hat, liegt nahe, daB der bekannte Verteidiger der Orthodoxie 
in Gallien der Verfasser ist. Diesem sagt zudem Hieronymus die 
Abfassung eines Liber mysteriomm nach, wahrend ein weiterer 
Autor aus dieser Zeit weder von ihm noch anderswo genannt wird. 

Wie alle liturgischen Bucher, trug dieses Werk des Hilarius 
nicht seinen Namen im Xitel. Es war auBerdem, wie alle litur¬ 
gischen Bucher, in der Folgezeit Abanderungen bzw. Anpas- 
sungen unterworfen, so daB wir nicht erwarteh konnen, daB die 
spaten Abschriften die urspriingliche Fassung immer getreu 
wiedergeben^. Ftir das 4. Jahrhundert als Zeit der Redaktion der 
den genannten Handschrifben zugrunde liegenden Urfassimg 
sprechen weiterhin die Oberschriften der einzelnen Formeln, die 
noch mehr griechische Ausdriicke erhalten haben als die spateren 
Sakramentare. 

Hier soil nur hingewiesen werden auf Uberschriften wie Post 
mysterium (spater post secreta). Post eucharistiam (spater Post 
communionem). tJber weitere solche Termina habe ich in meinem 
Aufsatz Missa gehandelt^. DaB in Gallien noch im 6./7. Jahr¬ 
hundert der Gesang des Aius: Sanctus Deus, Sanctus Fortis, 
Sanctus ImmortaliSy miserere nobis auch griechisch gesungen 
wurde®, zeigt, wie stark das griechische Element in der galli- 
kanischen Liturgie urspriinglich ausgepragt war. 

Die gelegentliche Verwendung der griechischen Sprache in der 
gallikanischen Liturgie und das Vorkommen griechischer Aus- 
diiicke als Uberschriften fur einzelne Gebete paBt gut zu der An- 
nahme, daB auch das liturgische Buch, in dem diese Gebete ent- 
halten waren, den Xitel lAber mysieriorum getragen hat. 

Diese Untersuchungen zeigen lediglich die Moglichkeit bzw. 
Wahrscheinlichkeit auf, daB die genannten Handschrifben den 
lAber mysteriomm des Hilarius von Poitiers teilweise erhalten 
haben. Es wird Aufgabe der Liturgiewissenschaft sein, im einzel¬ 
nen nachzuprufen, ob die betreflFenden Gebete in den galli¬ 
kanischen MeBbiichem stilistisch mit den echten Werken des 
Hilarius ubereinstiramen^. Zuerst muB jedoch auf Grund der ge- 

' Vgl. Reinkens, Hilarius von Poitiers, Schaffhausen 1864, 268—269. 

* In Ephemerides Liturgicae 74, 1960, 48—52. 

* Vgl. Germanus, Epistola prima (PL 72, 89—90). 

* Hieronymus charakterisiert in Ep. 68 ad Paulinum (PL 22, 685) den 
Stil des Hilarius folgendermaBen: Hilarius Gallicano attolitur cothumo e<. 
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nannten Quellen eine Bekonstniktion des Uher myaieriorum so- 
weit er erhalten ist, versucht werden. 


* Anhang 

Lediglich an einem einzigen Beispiel, der Missa in aymboli 
traditione (Palmsonntag), sei hier schon eine Bekonstniktion 
versucht. Zugleich soli damit eine Stilprobe des vermuteten hila- 
rianischen Liber myateriorum gegeben werden. 

Das genannte Formular findet sich in vier der oben aufge- 
fiihrten Handschriften, jedoch in keiner vollstandig. Es sind 
dies: Das MiaaaleOothicum (= Go), Formel 196—204, das Missale 
von Bobbio (= Bo), Formel 189—193, das Fragment II des Mia¬ 
aale Oallicanum Vetits (=GV), Formel 18—24 und das Frag¬ 
ment III des GV, Formel 81. 

Im Fragment 11 des GV fiillt die hier nur der 2. Halfbe nach 
erhaltene Messe die 8 Blatter der Qualemio II. Die QtuUemio I 
fehlt. Es muB demnach der ehemalige C!odex mit der Miaaa in 
aymboli traditione begonnen haben. Moglicherweise bildete diese 
Messe auch das erste Formular des Liber myateriorum^. 

Die einzelnen Gebete sind in folgenden Codices zu finden: 



Go 

Bo 

GVII 

Gvra 

In geminas partes 

196 

189 

def. 

81 

Bone redemptor 

197 

190 


def. 

Ecce dne de te 

198 

191 



Uniuersomm ipse 

199 

192 



Uere dignum 

200 

193 



Haeo est sine fine 

201 

— 

— 


Aspice sincere 

202 

— 

18 


Uenerabilibus 

203 

— 

19/20 


Exerce liberator 

204 

— 

21 


Perseueret in his 

— 

— 

22 


Acceptis fratres 

— 

— 

23 

(90) 

Panis uitae 

— 

— 

24 

(91) 


Wahrend der Text in Bo bereits mit der Prafation schlieBt, 
geht dieser in Go bis zu den Pater noster-Gebeten weiter. Die 
fehlenden Formeln sind nur in GV II erhalten, wo jedoch, wie 

cum Oraeciae florihue ctdometur, loiigie interdum periodis innoluitur et a 
lectione fratrum simpliciorum procul est. 

^ Im Missale Gothioum (fol. 140^) ist der Beginn des Formulars noch dnroh 
eine anffallend groBe J-Initiale ausgestattet. 
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erwahnt, der Anfang des Formulars wegen Verlust der Quaiemio I 
fehlt^. In GV III ist auf Grund des fragmentarischen Charakters 
der Handschrift nur die erste Formel erhalten geblieben. 

Im folgenden MeQformular wird mehrmals auf das Evangelium 
Jo. 12, 1—25, das nach Ausweis des Lektionars von Luxeuil am 
Palmsonntag verlesen wurde*, angespielt; 

* MISSA IN SYMBOLI TRADITIONE 

In geminas partes diem huno excolendum complectitur dne 
nostrae seruitutis famulatio uel de ieiunii cultu sacrato uel de 
insignibus tuis quae hodie fulserunt mirabilibus. quo lazarum 
reduxisti post tartara. cum ad uocem tuam [dne] intonantem 
exiliuit. et quadriduani iam faetentis funus uiuificans animasti. 
uel etiam causam miraculi obstupefacta plaudens turba bethaniae 
occurrit cum palmis tibi obuiam regi. Exaudi nos in hoc geminato 
seruitutis nostrae obsequio. et praesta propitius atque placatus. 
Ut animae nostrae quae tumulo sunt peccatorum conclusae. et 
cicatricum morbidata corruptae. reuiuiscant ex tua interius uisi- 
tatione. sicut lazari uiscera a tua fuerunt animata uoce. 

de ieiunii cultu Bo] die ieiunii cultu GV de ieiunio culto Go quo Go Bo] 
qua GV tuam dne Bo] tuam Go — GV intonantem Go GV] tonan- 
tem Bo causam miraculi Bo GV] causa miraculis Go bethaniae Bo] 
bethania Go GV tibi Bo GV] tuis Go propiti(at)u8 atque placatus Go 
GV] dne qs cicatricum morbidata Go GV] tabe Bo corruptae Bo 
GV] decomiptiw Go tua ... uoce Go] tua uoce ... Bo 

COLLECnO SEQUITUR. Bone redemptor noster dne qui 
mansuetus mansueti animalis aselli terga insedens. ad passionem 
redemptionis nostrae spontaneus adpropinquas. cum tibi ramis 
arborum certatim sternitur uia. et triumphatricibus palmis cum 
uoce laudis occurritur. quaesumus maiestatem tuam diuinam. ut 
oris nostri confessionem atque corporis in ieiunii humiliationem 
libens suscipias. Et fructum nos uiriditatis habere concedas. Ut 
sicut illi in tua fuerunt obuiam cum arboreis uirguli segressi. Ita 

^ Vor dem Gebet „Post secreta“ (18) ist noch der SchluB einer Contestatio 
erhalten. Die wenigen erhaltenen Worte stimmen nicht iiberein mit dem Text 
in GrO und Bo. Moglicherweise handelt es sich bei den Worten in GV um den 
Rest einer ehedem langeren (SchluB-)Fas8ung der Contestatio in Go und Bo. 

* Herausgegeben von P. Salmon (= Collectanea biblica latina, vol. VII, 
Roma 1944) 81 f. Dieselbe Lesung auch im Missale von Bobbin (188); vgl. 
femer K. Gamber, Die alteste abendlandische Evangelien-Perikopenliste, ver- 
mutlich von Bischof Fortunatianus von Aquileja (f nach 360), in Miinchener 
Theologische Zeitschrift 12, 1961. 
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no8 te redeunte in secundo aduentu cum palmis uictoriae merea- 
mur occurrere laeti. 

mansuetufl] — Bo adpropinquas Go] adpropinquans Bo arbonim 
Bo] arboreis Go occurritur Go] oocurrant Bo qs Ck>] praesta qs 
Bo diuinam Go] — Bo at •.. concedas] — Bo uirgulis Bo] oirgis GIo 

COLIiECTIO POST NOMINA. Ecce dne de te caiphae ponti- 
ficis uaticinium ignarum sibi ipsi in populis est probatum. ut unus 
occumberes pro gente. ne cuncti pariter interirent. et tu singulare 
granum in terra moreris. ut seges plurima nasceretur. Supplices 
tibi ipsi qui pro mundi salute es hostia caesus deprecamur. ut 
nobis de te ipso ueniam dones. qui te ipsum obtulisti pro nobis. 
Et hos quos recitatio commemorauit ante scm altare qui in pacem 
iam tuam ab his sunt uinculis corporeis translati. Quaesumus dne 
ut te habeant ereptorem quern per baptismum meruerunt re- 
demptorem habere. Sed et si qui inter hos adstantes qui ad bap- 
tismi salutaris sacramenta praeparentur quaesumus dne ds 
noster. Ut imbutos in fide, instructos in sensu. confirmatos in 
gratia, ad percipiendam plenitudinem gratiae tuae sps tui munere 
iubeas praeparare. Ut sancti lauacri fonte desiderate mereantur 
renasci. 

probatum Go] prolatum Bo de te ipso] de te ipsum Go de ipso 
Bo qui te ... renasci] — Bo. 

COLLECnO AD PACEM. Uniuersorum ipse dominator qui 
conditor. creaturae tuae praestabilis amator. Cui martha satagit. 
maria pedes abluit. Cum quo lazarus rediuiuus accumbit. tota 
nempe domus est in amore. annue plebi tuae ita se exercitare per 
dilectionem. ut in te possit unita manere per pacem. Ministra in 
nobis illas lacrimas quas maria de multa dilectione protulit. 
flagrare orationem nostram facito. sicut unguentum pisticum 
sacris plantis infusum mariae flagrauit. Ut earn pacem consequa- 
mur per oscula nostra in alterutrum porrecta. quam consequuta 
est maria sui osculans redemptoris uestigia. 

praestabilis amator Bo] praestanter amabilis et amator Go cui martha 
satagit] — Bo tota... pacem] — Bo in nobis Go] in nos Bo flagrare... 
facito Go] flagrare facito ... Bo per oscula ... porrecta Go] in pectore 
Bo consequuta Go] assecuta Bo 

IMMOLATIO MISSAE. Uere dignum et iustum est. Tibi dne 
ab Omni sexu aetate et sensu dicere laudem in hac die ieiunii et 
laudis tuae triumphali praeconio. quo ab hierosolimis et bethania 
occurrerunt tibi plurimae populorum cateruae. una uoce perstre- 
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pentes. Osanna fill dauid. Benedictus qui uenit in nomine dni. 
Tibi enim cum lingua coma seruiuit arborea. Cum arenosa itinera 
ramie uiruerunt composita.. Plebis quoque indumentum tuis 
plantis stemitur. nudatisque uiris uia ueetitur. uictori nouo po- 
pulus praestat triumphum. Surgit totus clamor in laude uoces 
clamantium penetrant templiun dicentes. Benedictus qui uenit 
in nomine dni. Ecce hierusalem qualiter tibi rex tuus eedens 
super asinum mansuetus aduenit. Adumi ergo rogamua et in 
medio nostri adsiste^, Et qui nos tunc reparasti per crucem per 
istum immolatum panem et sanguinem iterum lapses repara. Ut 
te aduenire in nostris cordibus sentientes. exeamus obuiam tui et 
cum supemis illis uirtutibus clamemus dicentes. Scs. 

tibi dne Go] omps ds Bo plantis Bo] plantibus Go in medio nostri 
Bo] in medium nostrum Go 

POST SCS. Haec est sine fine felicitas. haec est beatitude sine 
termino. Sic deo indesinenter haerere. ut ipse sit spes. Ipse sit re- 
quies. In ipso uigilet negotium. In ipso otium conquiescat. Sic 
nobis cibum praebendum uel poculum. Ut quicquid praefigurauU 
in myateriia reddat in praemiis. per xpm dnm nostrum. Qui 
pridie. 

POST SECRET A. Aspice sincere uultu pie miserator haec 
mimera. qui semper es propensus ad dona. Et ipsa contempla- 
tione oblata sanctifices naturali maiestate qui perpetue sanctus 
es et sancta largiris. 

aspice G V] aspices Go sincere uultu GV] in celo uultum tuum Go qui 
GV] quae Go 

COLLECTIO ANTE ORATIONEM DOMINICAM. Uenerabi- 
libus informati praeceptis. incitati munere pietatis. qui mariae 
flentis lacrimas non spemis. lazaro dignanter cognomentum frat- 
ris imponis. ecclesiae suboles appellas ore gratiae coheredes tibi 
supplices clamamus et dicimus. Pater 

informati GV] informator Go suboles GV] sobolis Go 

POST ORATIONEM DOMINICAM. Exerce liberator in nobis 
iuris proprii facultatem. qui lazarum uirtute. mariam pietate. 


^ Vgl. das Eucharistiegebet in den Tbomasakten 46 (ed. Bonnet 36): iX'&i 
xai xoivcovTjoov i^fiiv h ravru ^ notov/iev Ini dvdfiail aov. 
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martham labore remuneras. fauorem plebis excitas et patris uoce 
concina gloriaris. 

mariam] maria GV mariae Go excitas Go] excipis GV patris Ck>] 
pacis GV 

BENEDICnO POPULI. Perseueret in his dne caeleste signa- 
culum. quod in eis conferre dignatus es. ut protecti spiritu sco. 
incrementum fidei. tutelam mentium. sanitatem corporum conse- 
qui mereantur t 

Concede in his inmaculatae uitae diuitias. fidem rectam. pacem 
sinceram. patientiam sanctam. humilitatem religiosam. et con- 
scientiam puram f 

Prosperet enim sanitatis laetitia. plena incolumitatis gaudia. 
et inluminatione aetema f 

Ut sancte uiuentes. de hac humili terrenaque prosapia heredes 
caelestes. in illo beatae gloriae regnum cum electis angelis te hym- 
num confessionis sine fine conlaudent. 

PRAEFATIO POST EUCHARISTIAM. Acceptis fratres ka- 
rissimi spiritalibus cibis et xpi cruore gustato petamus. ut possi- 
deat pectora. qui nostra ora dignatus est sanctificare per munera. 
ipse corporis nostri purget ostium, totoque intrinsecus homine 
deterso sanctificatis membris innouet spiritum sanctiorem. 
ostium GV 90] hospicio GV 23 

COLXECTIO^. Panis uitae nostrae aspice ds. sis custodia cor¬ 
porum. sis saluificator animarum. ut pectora nostra tanto 
poculo ciboque firmata inimica subdolit serpentis blandimenta 
non quatiant. 

^ Ursprungliohe Fassung wohl: CONSUMMATIO MISSAE (vgL Go 36, 
168,487, 498, 609, 620, 642). 
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Das liturgisehe Formkriterium 

Ein Prinzip in der Erforachung der orientalischen Liturgien 

E. Hammerschmidt,, Munster i. W./Saarbrucken 


In der Erforschung der orientalischen Liturgien haben sich bis 
jetzt drei Prinzipien als richtungST d herausgebildet. Das 
erste ist der Grundsatz, daB Einheitlichkeit nicht der Ausgangs- 
punkt, sondem das Ziel der liturgischen Entwicklung ist. Er wurde 
von Anton Baumstark im fiinften Kapitel seines Buches Vom 
geschichtlichen Werden der Liturgie^ formuliert. Das zweite Prin¬ 
zip, dessen wissenschaftlich endgiiltige Sicherstellung wir Hiero¬ 
nymus Engberding verdanken, ist die Erkenntnis, daB die litur- 
gische Entwicklung von der Einfachheit zum fortschreitenden 
Reichtum flihrt, daB somit das kiirzere Formular in der Regel am 
Anfang der Entwicklungsgeschichte steht^. Als eine Explikation 
dieses Gesetzes kann man die ebenfalls von H. Engberding her- 
ausgearbeitete Erkenntnis ansehen, daB die liturgisehe Prosa 
desto jlinger ist, je mehr sie mit doktrinellen Elementen beladen 
ist®. Der dritte Grundsatz schlieBlich b mgt, daB im alten Kultus 
der Einzelgemeinden — mit Ausnahuie von gewissem formel- 
haften Gut — weithin die Improvisation in Gebrauch war. Hier 
gilt allerdings die von Sigmund Mowinckel in einem anderen Zu- 
sammenhang^ gemachte Einschrankung, daB alle sogenannten 
„freien Gebete“ sehr schnell dazu kommen, in Inhalt, Form, Auf- 
bau und sogar im Tonfall traditions- und gewohnheitsgebunden 
zu werden®. 


^ 1.—5. Aufl., Freiburg i. Br. 1923 (Ecclesia Orans X), 29—36. 

* Vgl. A. Baumstark-B. Botte, Liturgie compar^e, 3. Aufl., Chevetogne 
1953, 67 f.; dazu H. Engberding, Das Eucharistische Hochgebiet der Basileios- 
liturgie, Munster i. W. 1931 (Theologie des Christlichen Ostens 1), XIX flf. 

* Vgl. Baumstark-Botte, 68f. 

* Religion und Kultus, Gottingen 1953, 8 und 53. 

* Diese Arbeitsgrundsatze babe ich in meinem Referat „Probleme der 
orientalischen Liturgiewissenschaft** auf dem XIV. Deutschen Orientalisten- 
tag in Halle (1958) eingehender behandelt. Dieses Referat befindet sich jetzt 
zusammen mit den anderen Referaten der Tagung im Druck. 
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Hier soli nun der Versuch gemacht werden, ein viertes Prinzip 
zu umreiBen, das sich mir bei der Beschaftigung mit den orienta- 
lisch-liturgischen Texten im Laufe der Zeit immer starker auf- 
drangte. Zunachst hatte ich es nur als ein Beobachtungsresultat 
im allgemeinen umschrieben, ohne ihm einen bestimmten Namen 
zu geben. Dabei fiel mir aber sehr bald die Parallelitat zu einem 
Prinzip in einem anderen Bereich auf. Die sogenannte kultur- 
historische Schule der VolLcrkunde, die mit Sorgfalt die Ent- 
wicklung der einzelnen Volkerkulturen durchforschte und durch 
Vergleich zu den sog. Kulturkreisen kam, stellte dabei vier Kri- 
terien auf, von denen uns hier das erste, das sog. Formkriterium, 
interessiert. Es besagt: fV, 4 in verschiedenen Kulturen, die weit 
auseinanderliegen, versohiedene Formen gleich sind, so kann man 
nur dann von Abhangigkeit bzw. Verwandtschaft sprechen, 
wenn sich die Gleichheit weder aus dem Wesen und Zweck des 
Gregenstandes noch aus dem dazu verwendeten Material ergibt^. 

Die Parallelitat zu den Beobachtungen iiber die orientalisch- 
liturgischen Texte ist so herausfordernd, daU ich den im folgenden 
dargelegten Gnmdsatz das liturgische Formkriterium nannte. 
Ich mochte aber betonen, daU es sich dabei um eine von den Re- 
sultaten der kulturhistorischen Schule vollig unabhangige Er- 
kenntnis auf dem Feld der orientalischen Liturgieforschung 
handelt und daU damit zu den Prinzipien der kulturhistorischen 
Schule bzw. deren Bichtigkeit in keiner Weise Stellung genom- 
men wird. Das genannte Prinzip dieser Schule hat mit dem unse- 
ren nicht viel mehr gemeuisam als den Namen, der nun aber zur 
Unterscheidung mit dem Zusatz „liturgisch“ versehen ist. Es 
liegt auch eine Ahnlichkeit in den Gedankengangen vor, die aber, 
da sie sich auf vollig verschiedenen Gebieten bewegen, nichts iiber 
ihre gegenseitige Richtigkeit aussagen. 

Dieses liturgische Formkriterium habe ich zum erstenmal in 
meiner Arbeit Die koptiache Oregorioaanaphora^ angedeutet, 
ohne es ausdriicklich als solches zu bezeichnen. Der sachkundige 
Rezensent auf diesem Gebiet, H. Engberding, hat daraufhin in 
seiner umfangreichen Besprechung* geantwortet, daB dieser 
Grundsatz ,,uneingeschrankte Anerkennung“ verdiene. Diese 
Beurteilimg sowie die Tatsache, daB dieses Prinzip als eine not- 

^ Vgl. W. Nolle, Vdlkerkundliches Lexikon, Mimchen 1959, 86. 

* Berlin 1957 (Berliner Byzantinistisohe Arbeiten 8), 110, Anm. 97. 

’ Oriens Christianus 42, 1958, 136. 
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wendige Folgerung bei alien weiteren Arbeiten in Erscheinimg 
trat, veranlassen mich nun, es der breiteren OflFentlichkeit aus- 
fiihrlicher darzulegen. 

Ich will dieses Prinzip zunachst einmal in seinen Einzelheiten 
darlegen, um es anschlieUend an einer Reihe von ausgewahlten 
Beispielen zu demonstrieren. Das Prinzip selbst laBt sich so for- 
mulieren: 

Wenn die Gleichheit zwischen liturgischen Texten (Wort- oder 
Satzgruppen) durch die gleichen Quellen, das gleiche An- 
liegen, den gleichen Zweck (Bestimmung) oder den gleichen 
geistigen Hintergrund bedingt ist, kann nicht ohne weiteres 
eine Verwandtschaft bzw. eine Abhangigkeit zwischen ihnen 
angenommen werden. 

Damit ist ein Wamschild fur alle Tendenzen aufgerichtet, die 
dort, wo wir gleich- oder ahnlichlautende Texte haben, eine Ab¬ 
hangigkeit oder Verwandtschaft erkennen wollen. Was vermieden 
werden muB, ist der allzu unbesorgte Gebrauch von Parallel- 
stellen, der mit solchen Texten schon die Lbsung ihres gegen- 
seitigen Verhaltnisses gegeben sieht. 

Es soil nun im einzelnen erklart werden, was mit den vier Ele- 
menten oder Faktoren dieses Prinzips [gleiche Quellen, gleiches 
Anliegen, gleicher Zweck (Bestimmung) und gleicher Hinter¬ 
grund] gemeint ist. 

1. Quellen. Fur alle liturgischen Texte lag die Sammlung der 
alt- und neutestamentlichen Schriften als Ausgangspunkt vor. 
Vom Alten Testament war es besonders das Buch der Psalmen, 
das hier eine besondere Stellung einnahm. Man muB allerdings 
zwischen drei verschiedenen Stufen des Schrifteinflusses unter- 
scheiden: a) wortliche Zitation; b) freie Wiedergabe; c) bi- 
blische Reminiszenzen. Fiir die vergleichende Textgeschichte hat 
H. Engberding den Grundsatz aufgestellt: ,,Diejenige Gestalt, 
die wortlich mit der Schrift iibereinstimmt, wird von einer 
freieren Schriftverwendimg geschlagen. Doch kann dies letztere 
nicht heiBen, daB grundsatzlich jede Schriftstelle als sekund^ zu 
gelten hatte.“^ Grundsatzlich ist also ein Text dann als alter an- 
zusehen, wenn er freiere und weniger Schriftzitate aufweist, als 
ein anderer. Unter den Schriftzitaten selbst ist den freien — wie 
sie sich manchmal vom Alten Testament im Neuen finden — der 


' Basileiosliturgie, XXIV. 
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Vorzug zu geben, weil sie noch jenen frtihen Zustand der Zitation 
verraten, in dem man sich noch nicht viele Sorgen um die Ge- 
nauigkeit der Zitate machte. Angleichung der Zitate an den origi- 

Vor Engberding hatte einst Fritz Hamm in einer anf die litur- 
gischen Einsetzungsberichte beschrankten Untersuchung^ darauf 
hingewiesen, daB ein Text um so alter ist, je weniger er von der 
Schrift im allgemeinen beeinfluBt ist. AUerdings bemerkt Bernard 
Botte hierzu, daB einige sehr alte Texte, z. B. 1 Clem 69—61, 
mit Anspielungen auf biblische Satze angeftillt sind*. Hier haben 
wir aber wohl ein in der Liturgie gebrauchtes Gemeinde- und 
Dankgebet vor uns. 

Von der wortlichen Zitation und der freien Wiedergabe 
biblischer Texte ist schlieBlich noch das zu unterscheiden, was 
Baumstark «r4cho d’un langage liturgique d6jk fix^ au sein des 
communaut^s chr^tiennes les plus primitives^ nennt®. Er ver- 
weist in diesem Zusammenhang besonders auf Phil. 2, 10—11: 
... 6ri KvQiog *Irjaovg Xgiarog elg dd^av deov JcargSg, welche 
Formel an verschiedenen Stellen der byzantinischen Liturgie und 
zudem im Ausklang des Gloria in excelais Deo auftaucht. Wir 
haben es hier also mit Anklangen an Wortfolgen und Ausdrlicken 
der Bibel zu tim, die langst nicht mehr bewuBte - wenn auch 
ganz freie — Zitate der Schrift darstellen, sondem nur der 
Widerhall schon lange im Gebrauch befindlicher liturgischer 
Formulierungen sind^. 

Zu dem EinfluB der Schrift kommt das Erbe der Synagoge. 
„Formen aus dem Frommigkeitsleben des Judentums ... sind 
zum Ausbau des christlichen Gottesdienstes herangezogen wor- 
den®.“ Im besonderen konnen wir hierher rechnen die Art und 


^ Die liturgischen Einsetzungsberichte im Sinne vergleichender Liturgie- 
forschung untersucht, Munster i. W. 1928 (Liturgiegeschichtliche Quellen und 
Forschungen 23). 

* A. Baumstark—B. Botte, 67, Anm. 2. 

» S. 68. 

^ Vgl. dazu Knopf-Lietzmann-Weinel, Einfiihrung in das Neue Testament, 
6. Aufl., Berlin 1949, 402: ,,Lieder und ,P8almen‘ galten, wie die Prophetie, 
als geistgewirkt. Sie wurden von den dafiir begabten Gemeindegliedem ge- 
dichtet, in der Gemeindeversammlung vorgetragen Kol. 3, 16, Eph. 5, 19, 
und wenn sie Anklang fanden, auch wiederholt. Eine Uberlieferung kirchlicher 
Gesange muB sich auf diese Weise rasch gebildet haben.** Vgl. K. Knopf, Das 
nachapostolische Zeitalter, Tubingen 1905, 244—249. 

* J. A. Jungmann, Der Gottesdienst der Kirche, 2. Aufl., Innsbruck 1957,13. 
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Weise, wie man die Psalmen sang (den ^responsorischen Ge- 
8ang“), die Art und Weise, wie ein Gebet begonnen und beschlos- 
sen wurde, namlich so, „daB am Anfang zum Gebet aufgefordert 
und am Ende mit einem Hinweis auf Grottes Ewigkeit geschlossen 
wurde (per omnia aaecvla saectdorumY^^y der GruB an das Volk, 
das bestatigende Amen, das Alleluja, das Qeduscha imd etliche 
andere Elemente. 

Die biblische Welt, das Echo einer schon in den Anfangen der 
christlichen Gemeinden fixierten Sprache (das zeitlich in die Ent- 
stehung der neutestamentlichen Schrifben hineinreicht), das Erbe 
der Synagoge — dies alles sind Faktoren, die auf die Entstehimg 
und Entwicklung der liturgischen Formulare eingewirkt imd sie 
zum guten Teil geformt haben. Hierzu kommt noch die Sprache der 
fnihchristlichen Schriftsteller: der Apostolischen Vater, der Apo- 
logeten, der Kirchenvater, die bald Allgemeingut der Gemeinden 
wurden und ebenfalls auf deren Liturgien einwirkten. Es ware 
auch noch der EinfluB der heidnischen Mysteriensprache in Be- 
tracht zu ziehen^. 

2. Anliegen. Ein zweiter Faktor, der auf die verschiedenen 
Liturgien einwirkte und evtl. ahnliche oder gleiche Formulie- 
rungen zustande kommen lieB, ist das Anliegen der einzelnen 
Texte. Verschiedene Gebetsanliegen tauchen in fast alien Litur¬ 
gien immer wieder auf, ohne daB man deswegen auf eine Ab- 
hangigkeit schlieBen miiBte. Die Einheit der Kirche (die in dem 
Sinne, wie sie heute manchmal verstanden wird, eigentlich nie 
vorhanden war) hat immer die Geister bewegt. Ahnlich ist es mit 
der Bitte um Eintracht und Frieden fiir die Kirche. Auch ein 
Gebet fiir den Herrscher wird sich iiberall ungefahr in den gleichen 
Gedankenbahnen bewegen. Allerdings gibt es in den Interzes- 
sionen gewisse auflFallige Merkmale, die wohl Schliisse auf Her- 
kunft und Abhangigkeit gestatten. 

Eine besondere Vorsicht in der Feststellung von Abhangigkeits- 
verhaltnissen ist auch bei kiirzeren, vielen Liturgien gemeinsamen 
Texten geboten, z. B. bei den Epiklesen. Bei ihnen muB ein Ge- 
danke ausgedriickt werden, der an sich nicht viele Variations- 
moglichkeiten bietet. Auf Grund kleiner Verschiedenheiten kann 
man hier kaum Abhangigkeitsverhaltnisse behaupten. 

^ A. a. 0. 14; vgl. bes. auch Baumstark, Vom geschichtlichen Werden, 
13-21. 

* Vgl. dafiir Baumstark, a. a. 0. 21—29. 
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3. Zweek (Bestimmung). Das dritte Element des Kriteriums, 
der Zweek oder die Bestimmung eines Textes, unterscheidet 
sich vom vorhergehenden, dem Anliegen, dadurch, daU das 
Anliegen ein materielles Element ist, d. h. daB bei ihm die 
Ahnlichkeit oder Gleiohheit des Inhaltes die Ahnlichkeit oder 
Gleichheit des Wortlautes bedingt, wahrend der Zweek (Be¬ 
stimmung) ein formelles Element ist, d. h. daB hier die 
Gleiehheit der Aufgabe, die dem betreflfenden Text in der litur- 
gisehen Gesamtstruktur zukommt, die Gleiehheit des Wort¬ 
lautes bedingt. Beispiele dafiir soUen weiter unten angeftihrt 
werden. 

4. Hintergrund. Als letzter, alle Liturgien in weitem Aus- 
maB bestimmender Faktor ist sehlieBlieh der (im groBen und 
ganzen gesehen) gleiehe geistige Hintergrund zu nennen. EUer ist 
zweierlei zu unterseheiden: a) Die Ideen des Christentums, deren 
Elntwieklungsgang in die Dogmengesehiehte gehort^, sind letzt- 
lieh in jedem liturgisehen Text das tragende Fundament. Andrer- 
seits konzentrierten sieh im Herrenmahl die wesentliehen Ztige 
der urapostolisehen Lehre. Siehert — ausgehend von der esohato- 
logisehen Bedingtheit des Mahles — „naeh gewohnlieher ur- 
apostoliseher Auffassung die Teilnahme am Herrenmahl die 
Mahlgemeinsehaft mit dem in Balde erseheinenden himmlisehen 
Messias, so sehreitet das Denken des Paulus auf dem besehriebe- 
nen Wege dazu fort, in diese Gemeinsehaft mit dem Messias das 
Anteilhaben an seiner neuen Leibliehkeit hineinzudeuten und sie 
in diesem Sinne zu vergegenwartigen“ Im Herrenmahl finden 
Geburt, Leben, Tod und Auferstehung ihren starksten Nieder- 
schlag. Wir diirfen mit vollem Recht annehmen, daB hier eine 
Quelle von Gemeinsamkeiten liegt, die sich in alien Liturgien 
finden. b) Gemeinsamer geistiger Hintergrund ist aber auch sekun- 
dar durch Austausch von Formulierungen, durch Reisen und Be- 
suche von kirchlichen Personlichkeiten geschaflFen worden. Wir 
mlissen annehmen, daB ein Liturg gewisse Formulierungen an dem 
einen und anderen Ort gebrauchte, ohne daB man dann behaup- 
ten konnte, zwei oder mehrere Formtilare mit einer ahnlichen 


^ Vgl. dafiir die einschlagigen Werke wie F. Loofs-K. Aland, Leitfaden znm 
Studinm der Dogmengesehiehte I, 6. Aufl., Halle 1950, und — in ideen- und 
problemgeschiohtlicher Sehau — M. Werner, Die Entstehung des ohristliehen 
Dogmas, 2. Aufl., Stuttgart 1954. 

* M. Werner, a. a. O. 450. 

5 Stadia Patristica V 
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Wendung stiinden imbedingt in gegenseitiger (unmittelbarer, 
also textgeschichtlicher) Abhangigkeit^. 

Das liturgische Formkriterium ist natiirlich nur dort anzuwen- 
den, wo es sich um eine Ahnlichkeit oder Gleichheit in nur einzel- 
nen Wort- oder Satzgruppen handelt. Selbstverstandlich gilt es 
dann nicht, wenn wir eine Gbereinstimmung im gesamten Text 
feststellen konnen, wie bei den einzelnen Ubersetzungen oder bei 
der nicht selten zu beobachtenden Wandening einzelner, in sich 
geschlossener Gebete. Auch dort, wo bei mehreren, sonst iiber- 
einstimmenden Texten in dem einen oder andem gewisse Zusatze 
fehlen (die dann meistens sekundare Erweitening sind), wird 
dieses Kriterium nicht angewendet werden diirfen bzw. in seiner 
einschrankenden Funktion nichts gegen eine Abhangigkeit sagen. 

Um das Gesagte deutlicher zu machen, sollen etliche Beispiele 
zeigen, wie das liturgische Formkriterium bei den einzelnen 
Texten zur Geltung kommen kann. Dabei will ich die negativen 
Beispiele voranstellen, d. h. die Beispiele, wo eine Ahnlichkeit 
oder Gleichheit des Ausdrucks auf mindestens einen der vier 


^ Es sei hier noch ausdnicklich bemerkt, daB unter Abhangigkeit die un- 
mittelbare textgeschichtliohe Abhangigkeit verstanden wird. Nur auf diese, 
nicht auf eine mittelbare (durch verschiedene Faktoren vermittelte) findet 
dieses Kriterium Anwendung. — Ich mdchte hier auch auf die in dem eben er- 
schienenen Werk von C. Detlef G. Muller, Die Engellehre der Koptischen 
Kirche, Wiesbaden 1959, enthaltenen Feststellungen hinweisen, da sie sich, 
wenn auch auf einem etwas anderen Gebiet, in erfreulicher Weise mit den hier 
vorgelegten decken; Muller schreibt dort (88f.): ,,Wir wollen jedoch nicht der 
antiquierten Methode folgen, die alle ahnlich oder gleich lautenden An- 
schauungen zusammenstellt, und dann meint, hier die Quellen ihrer Texte vor 
sich zu haben, die demnach ein geschickter Schreiber oder Bischof nur neu 
zusammengestellt und mit entsprechender Einleitung und SchluB versehen 
hatte. So einfach liegen die Dinge kaum. Nicht jede Parallele ist Quelle und 
wenn, dann meistens nur indirekt in einem langeren ProzeB und nicht durch 
das Gehim eines Menschen, der die geistigen Krafte seiner Leser offenbar sehr 
gering eingeschatzt hiitte, wenn er dem oben beschriebenen Verfahren gefolgt 
ware. Es darf auch nicht vergessen werden, daB die Henibemahme anderswo 
oder in anderer Zeit gepragter Vorstellungen gleichzeitig ein hermeneutisches 
Problem darstellt, um diesen von der Theologie der letzten Jahre leider etwas 
stark strapazierten Ausdruck zu gebrauchen. Mit anderen Worten, der Ver- 
fasser einer Schrift kann zur Starkung oder Festigung seiner Anschauung eine 
vermeintliche parallele Vorstellung benutzen, die am Ort und in der Zeit ihres 
Entstehens in Wirklichkeit etwas vollig Anderes oder zumindest das Gleiche 
in vollig anderer Akzentuierung aussagte. Das geschah in friiheren Zeiten oft, 
ja fast immer. Erst die historisch-kritische Forschung, die jede Aussage fest 
in Zeit und Umwelt fixiert, macht es uns heute unmoglich, derartig freiziigig 
und wiUkiirlich mit dem Denken friiherer Jahrhunderte umzuspringen.“ 
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Faktoren des Kriteriums zuriickgeftihrt werden kann. Daraus 
ergibt sich dann, daB in diesen Fallen die Ahnlichkeit oder Gleich- 
heit nicht ohne weiteres einen SchluB auf die Abhangigkeit ge- 
stattet. 


I. Negative Beispiele 

1. Die zweite Oratio oscvli pads der agyptischen Gregorios- 

anaphora 

Der Name dieser Oratio kommt von dem osculum her, das sich 
die Christen seit alten Zeiten als Zeichen der Gemeinschaft zu 
geben pflegten. Die diesbezliglichen Gebete enthalten daher die 
Bitte, Gott moge den einzelnen wiirdig machen, „da6 wir ein- 
ander in Eintracht, ohne irgendwelche Hintergedanken und den 
Rest von Bosem mit einem heiligen KuB aufnehmen“^. Das be- 
stimmende Anliegen ist die Bitte um Entstindigung. Damit haben 
wir den ersten Faktor des Klriteriums gegeben. Gberall dort, wo 
wir ein (Jebet zur Vorbereitimg auf den FriedenskuB finden, wer¬ 
den wir ahnliche oder gar gleiche Formulierungen treflFen, die aus 
der Natur des Anliegens herauswachsen. So hat z. B. die syrische 
Jakobosanaphora ein Gebet vor dem FriedenskuB, in dem es 
heiBt: . . damit wir — rein von jeder Bosheit und von jeder 

Heuchelei — einander mit dem heiligen KuB begriiBen, indem wir 
uns durch das Band der Liebe und des Friedens vereinigen.“ ^ Auf 
Grund des Klriteriums kann man mit groBer Wahrscheinlichkeit 
behaupten, daB keine gegenseitige Beeinflussung und damit keine 
Verwandtschaft vorliegt. Somit kann keines der beiden Gebete 
in dieser Hinsicht, d. h. entwicklungsgeschichtlich, etwas iiber 
das andere aussagen. 

2. Das Thronen iiber den Cherubim 

Ein weiteres Beispiel fur die Anwendimg des Kriteriums haben 
wir in der Gottesanrede gegeben, die sich auf das Thronen Gottes 
iiber den Cherubim etc. bezieht. Ein solcher Passus findet sich in 


* Hammerschmidt, Gregoriosanaphora, 18 f. und 92—98. 

* £. Hammerschmidt, Die syrische Jakobusanaphora, in Ostkirchliche 

Studien 4, 1955, 290 = F. E. Brightman, Liturgies Eastern and Western I: 
Eastern Liturgies, Oxford 1896,83: . . that pure of all guile and all hypocrisy 

we may greet one another with a kiss holy and divine, being united with the 
bond of love and peace.” 

5* 
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dem athiopischen Weihrauchgebet': AfAlili n^Ot 

m^^MShu [„Un8er Gott, der du iiber 
den Cheruben thronst (und) von den Engehi Danksagung und 
Lob empfangst**]. Die nahezu gleiche Wendung ist in der agyp- 
tischen Markoslitnrgie enthalten^: d xa&ijfievog im r&v 
xal doiaC6fi€vog imo rojv aeqatplfi. Eine ahnliche Formulienmg 
findet sich imkoptischen Morgengottesdienst® : NOOK n6 <J>H 6T- 
26MCI Zixeu NIXepOYBIM N6M NIC6px4>IM. Es ware bier 
ganz besonders verlockend, eine Abhangigkeit anznnehmen, da 
ja immer wieder die Beziehungen zwischen der koptischen und 
athiopischen Kirche und ihren Liturgien in den Vordergrund ge- 
stellt worden sind. Doch haben wir hier den Widerhall einer Vor- 
stellung des Alten Testamentes vor uns, die sich u. a. auoh in den 
Psalmen ausgesprochen findet. Dort heifit es Ps 80, 2: 

Die Cherubim bilden nach 4 Kg 19, 16 den gottlichen 

Thron; dort betet Hiskia: „Herr Grott Israels, der du iiber den 
Cherubim sitzest.“ Die Vorstellung geht auf 3 Kg 6, 23—27 zu- 
rtiok, wo die Cherubim beschrieben sind, die ihre Fltigel fiber die 
Bundeslade breiten. Dieses Bild wurde dichterisch frei auf den 
himmlischen Thron Jahwes fibertragen. Auch Ps 99, 1; 18, 11; 
1 Sm 6, 4; 2 Sm 6, 2 und Ez 9, 3 weisen diesen Gedanken auf^. 

Es ist begreifiich, daB dieses hochpoetische, majestatische Bild 
leicht Eingang in die liturgischen Texte gefunden hat. Dabei 
wurde es in verschiedener Weise erweitert und abgewandelt. Ent- 
weder wurde die Verherrlichung durch die Engel hinzugeffigt 
(wie in dem athiopischen Weihrauchgebet) oder die Verherr¬ 
lichung den Seraphim zugeschrieben (wie in der agyptischen 
Markoslitnrgie) oder aber die Seraphim wurden zu den Cherubim 
hinzugezogen: „der du fiber den Cherubim und Seraphim sitzest“ 
(wie im koptischen Morgengottesdienst). In jedem Fall haben wir 
den EinfiuB des ersten der oben genannten Faktoren zu sehen: 
der Poesie der biblischen Sprache. Damit wird aber die Moglich- 


' E. Hammerschmidt, Das Siindenbekenntnis iiber dem Weihrauch bei den 
Athiopiem. Nach einem Manuskript aus dem NachlaB von S. Euringer be- 
arbeitet und herausgegeben, in Oriens Christianus 43, 1959, 105. 

* Brightman, 137. 

* Euchologion, hrsg. von ‘Abd al-Masih Salib, Kairo 1902, pKC f. = J. Bute, 
The Coptic Morning Service for the Lord’s Day, London 1908, 43. 

* Fiir den ganzen Fragenkomplex sei verwiesen auf C. D. G. Muller, Die 
Engellehre der Koptischen Kirche, bes. 79—84. 
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keit einer gegenseit’gen direkten Verwandtschaft dieser Texte 
verschwindend gering. 

3. Die Einleitung zum Sanctua 

AUe orientalischen Liturgien weisen innerhalb des Euchari- 
stischen Hochgebetes das Sanctua auf, das auf Is 6, 3 zurfick- 
geht: iTias «^p rn’«32f mn'' Bh’nj? Bhijs tEn^g (wobei 

freilich der biblische Wortlaut einigen Variationen unterworfen 
wurde^). Dieses Sanctua erforderte, sobald es in das Eucha- 
ristische Hochgebet eingefiigt wurdej einen Text, der es ein- 
leitete. Was war naheliegender, als daB man auf den Text zu- 
riickgriff, der auch bei Is das Sanctua der Engel einleitete, n^- 
liche Is 6, 2: „Seraphe standen vor ihm; ein jeder hatte sechs 
Fliigel; mit zweien bedeckte er sein Angesicht, mit zweien be- 
deckte er seine FiiBe, und mit zweien flog er. Und einer rief dem 
andem zu imd sprach: . . AUerdings warden diese knappen 
biblischen Angaben weiter ausgestaltet. Die syrische Jakobos- 
anaphora hat eine reichere Form, deren SchluB lautet*: „ ... die 
vielaugigen Cherubim und die sechsfltigeligen Seraphim — mit 
zweien bedecken sie ihr Antlitz, mit zweien aber die FuBe, mit 
zweien aber fliegt der eine zum anderen — indem sie mit unauf- 
horlichen Miindem und nie verstummendem Gotteslobpreis den 
Siegeshymnus deiner glanzenden Herriichkeit mit machtiger 
Stimme preisen, rufen, schreien imd sprechen: . . Die agyp- 
tische Gregoriosanaphora hat eigenartigerweise zwei Einleitungen 
zum Sanctua^. Die zweite hat die noch nicht sehr weit entwickelte 
biblische Form^: „Denn du bist es, in dessen Umkreis die Cheru¬ 
bim und Seraphim stehen, ein jeder mit sechs Fltigeln, mit zwei 
Fliigeln nun bedecken sie ihr -^tlitz, mit zweien aber bedecken 
sie ihre FiiBe, mit den anderen zweien aber fliegen sie, indem sie 
sich gegenseitig zurufen, indem sie den Hymnus des Sieges und 
unseres Heiles in einer Stimme voll des Lobes verkiinden, indem 
sie singen, sprechen, verkiinden, rufen imd sagen: . . 

Die einzelnen Formulare weisen dann eine noch weitergehende 
Ausgestcdtung auf^. So erscheinen an dieser Stelle: 

^ Vgl. dazu Hammerschmidt, Gregoriosanaphora, 117, Anm. 118. 

* Hammerschmidt, Jakobnsanaphora, 291. 

* Vgl. Hammerschmidt, Gregoriosanaphora, 112—114. 

« A. a. O. 24-27. 

* Vgl. dazn auch A. Rucker, Das grofie Dankgehet in den orientalischen 
Liturgien (Sonderdruck aus dem ostdeutschen Pastoralblatt 1941). 
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1. Die Cherubim und Seraphim von Is 6, 2, zu denen die agyp- 
tischen Liturgien, die athiopische Normalanaphora und die 
von Masius iibersetzte syrische Basiliosanaphora^ noch die 
veneranda (animalia) von Ez 3, 13 imd Apk 6, 11 im Sinne 
einer Identifikation hinzufiigen; 

2. die verschiedenen Engelchore, vgl. Kol 1, 16; 

3. die Tausendmal Tausend von Dn 7, 10; 

4. in den we 8 t 85 rrischen Anaphoren des Gregorios von Nazianz, 
des Jakob von Sarug (I) und des Gregorios Barhebraus stehen 
auch noch die im jiidischen Morgengebet erwahnten Ophanim 
(Rader) bzw. der gottlichen Thronwagen selbst. 

Wir haben fiir diese Einleitung zum Sanctus, d. h. fiir die sog. 
aoi-TzoQaaxijxovGiv- Stelle zahlreiche Parallelen, die hier nicht 
aufgefiihrt werden konnen und wohl auch nicht aufgefiihrt zu 
werden brauchen*, da sachlich durch eine groBere Ausfiihrlich- 
keit doch nichts Wesentliches hinzukommen wiirde. AUe Ele- 
mente dieser Einleitungen gehen aber auf biblische oder spat- 
jtidische Vorstellimgen zuriick. Von den oben genannten Fak- 
toren des Kriteriums kommt hier vor allem der dritte in Betracht: 
der Zweck und die Bestimmung eines Textes. Dieser Text hatte 
den Zweck, das Sanctw einzuleiten. Es lag also nahe, daB man 
hierzu zunachst auf die Einleitung des Sanctus bei Isaias selbst 
zuriickgriflF, um diese dann im AnschluB an verschiedene andere, 
ahnliche Vorstellungen auszugestalten. So zahlreiche Parallelen 
wir fiir diese Stelle auch haben, diirfen wir doch auf Grund des 
liturgischen Formkriteriums nicht auf eine gegenseitige Ab- 
hangigkeit schlieBen. 

Ich mochte nun auf die positiven Beispiele ubergehen, also 
auf die Falle, wo trotz der Anwendung des liturgischen Form¬ 
kriteriums die Abhangigkeit eines Textes von einem anderen oder 
zumindest von einem bestimmten Liturgiegebiet anzimehmen ist. 

^ E. Renaudot, Liturgiarum Orientalium Collectio II, 2. Aufl., Francofurti 
ad Moenum 1847, 546. 

* H. Engberding sammelt seit Jahren die Texte der Einleitungen zum 
Sanctus und hat schon eine stattliche Anzahl beisammen (briefliohe Mitteilung 
Yom 25.11.1959). 
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II. Positive Beispiele 
1 . Das iQx6fX€vog des Hosanna 

Fiir das erste der positiven Beispiele mtissen wir wieder 
zu dem Sanctus zuriickkebren. Das Sanctus von Is 6, 3 hat 
in vielen Liturgien den Zusatz axis Mtth 21, 9 erhalten: coexov- 
va T(o vl(o A avid' evXoyrjpihog 6 igxdfievog h ovdfJLaxi, xvglov' 
(baawd h xolg vrplaxoig, welche SteUe wiederum auf Ps 118, 26 
zunickgeht: nin> «an An sich bietet also das Auf- 

tauchen dieses Passus in einer Litnrgie keinen besonderen An- 
haltspunkt, da dafur der biblische Ausgangspunkt heranzu- 
ziehen ist. In der koptischen Gregoriosanaphora heiBt es niin; 
(DCANNA 6N TOIC Y't^CTOIC: 6YXOrHM6NOC O eXGCON 
KXI 6pXOM6NOC 6N ONOMXTI KYPIOY: (DCXNNX 6N 
TOIC Y^ICTOIC. Es fallt auf, daB bier eine eigenartige Doppe- 
lung vorhanden ist: 6X0€DN KXI CpXOMCNOC, fiir die eine 
Erklarung gesucht werden muB. Gberraschenderweise gibt bier 
aber die Erklarung zugleich Auskunft iiber die Herkunft bzw. 
Abhangigkeit der Anaphora selbst. Im aramaischen (und durch 
dessen EinfluB auch im armenischen) Liturgiegebiet wurde das 
biblische Partizip gleichsam in zwei Verba aufgespalten. Nach 
Baumstark soil der AnlaB zu diesem Vorgehen das sprachgesetz- 
Uche Bedtirfnis gewesen sein, das griechische Partizip durch einen 
semitischen Belativsatz zu umschreiben^. Dabei wurde fiir das 
erste Verbum das Perfekt, fiir das zweite das Futurum gewahlt: 
qui venit et venturtis eat, Im antiochenischen Ritus heiBt es dann: 
)L)jy )L)y, was Riicker iibersetzt: qui venit et in eo est, vi 

venial^, Mit Verfederung des Tempus findet sich diese Eigenart 
auch im ostsyrischen Ritus: “he that came and cometh”*. Sie 
steht also fiir das arammsche Liturgiegebiet fest, wie sie auch 
schon von den Liturgiekommentaren des Mose bar Kep(h)a und 
des Dionysios bar Salibi bezeugt wird. 

Die Tatsache, daB sich diese eigenartige, auf dem syrischen 
Sprachgefiihl beruhende Erweiterung (allerdings in der ost¬ 
syrischen Tempusform: Aorist und Participium praesentis^) in der 

^ Vgl. A. Baumstark, Trishagion und Qeduscha, in Jahrbuch fUr Liturgie- 
wissenschaft 3,1923, 23f. Vgl. dazu jetzt H. J. Polotsky in OLZ 54,1959,584. 

* A. Rucker, Die 83 rnsohe Jakobosanaphora, Munster i. W. 1923 (Liturgie- 
gescbiobtlicbe Quellen 4), 64f. 

* Brigbtman, 284. 

^ und futuri; vgl. Blass-Debrunner, § 323, 1. 


Digitized by v^ooQle 



62 


E. Hammrbschmipt 


Gregoriosanaphora findet, zeigt uns ganz eindeutig, daB dJeser 
Text nach dem syrischen Baum weist. Dies um so mehr, als bei 
der griechischen Form keinerlei Notwendigkeit bestanden hatte, 
das Hosanna zu erweitem. H^'er haben wir also eine Gleichheit, 
die weder durch die gemeinsamen Quellen noch das Anliegen, den 
Zweck Oder den geistigen Hintergrund der Mehrzahl der Litur- 
gien erklarbax ist. Somit ist die Abhangigkeit, die flir die gesamte 
Anaphora noch durch andere Beweise gesttitzt wird, wohl als ge- 
sichert zu erachten. 

2. EinText aus dem Ftirbittgebet der syrischen Timotheos- 

anaphora 

Ein klassisches Beispiel flir die Beurteilung von Abhangig- 
keiten liefert H. Engberding in seiner Arbeit liber Das VerhdUnis 
der syrischen Timotheosanaphora zur koptischen CyriUusliturgie^. 
Zur Diskussion stehen die Texte, die aus der griechischen Ja- 
kobosliturgie, der koptischen KyriUosliturgie und der syrischen 
Timotheosliturgie genommen sind. Im besonderen handelt es sich 
um folgende Stellen: 

Gr Jak*: ovx Sri 'fyitlQ icfjiev Siioi pvrjfxoveveiv rfjg ixelvcov fiaxa- 

QidrriroQy dJX Iva aSrol nagearioreg rco (poPeqt^ xal 
(pQixrcq aov ^rjfjiari avrifjLvrj/jiovevioai rfjg i^juLcov iXeeivd- 
rrjrog. 

Kopt Kyr^: Non quia nos Domine digni sumus qui supplicemus 
pro beatitvdine illorum, sed ut iUi qui slant ante tribu¬ 
nal Unigeniti Filii tuiy e contra supplicent pro nostra 
paupertate et vilitate, 

Syr Tim ^: Non quia nos Domine digni sumus qui offeramus tibi 
pro bealitudine iUorum, sed ul iUi qui slant ante tribunal 
Unigeniti tui, supplicentpronostrapaupertateetvilitate. 
Diese Texte zeigen eine schon fortgeschrittene Anschauung, 
nach der die Martyrer imd Heiligen nicht mehr in die Flirbitte 
eingereiht werden, sondem als Flirsprecher erscheinen (allerdings 
sind hier die Grenzlinien schwer zu ziehen). Augustinus hat dieses 

1 Oriens Christianus 42, 1958, 55—67. 

* Brightman, 57. 

* Ich zitiere hier die von H. Engberding — unter starkster Berucksichtigung 
des parallelen Timotheostextes — angefertigte Ubersetznng; die Stelle findet 
sich bei Renaudot, 1 41, und Brightman, 169. 

* Anaphorae Syriacae I, Romae 1939—44, 36. 
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Stadium u. a. in seinem Sermo 159, 1, gekennzeichnet, wenn er 
sagt: iniuria est. . . pro martyre orare, cuius nos debemus orationi- 
bus commendari. Die Voraussetzungen ftir diese Auffassimg ednd 
aber schon im 4. Jahrhundert von den einfluBreichsten Theologen 
anerkannt worden^. Dies wird u. a. durch die Damasus-Inschrif- 
ten der Katakomben (366—384), durch die Homilien imd Beden 
der drei Kappadokier und durch die Vitae mancher Asketen imd 
Theologen bezeugt. 

Wir konnen in diesen drei Texten somit eine wohl gemein- 
kirchliche Anschauung dieser Periode sehen, wobei der Punkt 
vier des liturgischen Formkriteriums (gemeinsamer geistiger 
Hintergrund) in Frage kame. 

Auffallend ist hier aber — neben der genauen tJbereinstimmung 
der Texte — vor allem eine Tat8€iche: Die Kyrillosliturgie hat ihr 
Wortspiel epnpecBeyiN - o^eBio) ftepnpecBeviN nur auf 
Grund des griechischen pvrjfAoveveiv — dvxifivrjfiovevcDai entwickeln 
konnen. Dagegen spricht nicht der Umstand, daB das griechische 
pvrjpoveveiv im Koptischen durch np6CB6yiN wiedergegeben 
worden ist. Denn erstens ist nicht bekannt, daB das griechische 
fivrjfioveveiv auch im Koptischen auftaucht, und zweitens wissen 
wir seit Alexander Bohligs grundlegender Arbeit iiber Die grie¬ 
chischen Lehnworter im sahidischen und bohairischen Neuen Testa¬ 
ment'^^ daB griechische Lehnworter in Ubersetzimgen zum Ersatz 
fiir andere synonyme griechische Worter gedient haben. 

AuBerdem zeigt uns hier das C^GBIU) zu deutlich, daB esauf 
das griechische dvr/ der Jakobosliturgie zurUckgeht. Bom 1,27 ist 
ja das griechische dvr/ ebenfalls mit diesem Ausdruck wieder¬ 
gegeben worden: dvripiadla = n(]^6BI6-B6X6. 

Wir konnen also mit Sicherheit annebmen, daB die Kyrillos¬ 
liturgie auf die Jakobosliturgie zuriickzufuhren, d. h. von ihr ab- 
hangig ist. Die Texte liefem aber noch eine weitere Erkenntnis: Die 
Timotheosliturgie hat das erste Verbum supplicemus durch offera- 
mus tibi ersetzt (warum, vermag ich nicht zu sagen; Versuche, eine 
Verlesungsmoglichkeit zu finden, schlugen fehl). Daraus ergibt 
sich, daB die Entwicklungslinie gelaufen ist: Jak->Kyr->Tim. 

^ Vgl. Loofs-Aland, Leitfaden I 248f. Vgl. dazu J. Norman, Handbook to 
the Christian Liturgy, London 1944,225—229,270—273; fiir die archaologische 
Seite C. M. Kaufmann, Handbuch der ohristliohen Archaologie, 3. Aufl., 
Paderbom 1922, 381—395. 

* MUnchen 1953 und 1954 (Studien zur Erforschung des christlichen 
Agypten, Heft 2 und 2 A). 
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3. Das Eucharistische Hochgebet in einigen westsyrischen 
Anaphoren 

Ein weiteres Beispiel flir die sorgfaltige Erkundimg von Ab- 
h^gigkeitsverhaltnissen finden wir bei der westsyrischen Ana¬ 
phora des Johannes Chrysostomos und einigen anderen Formu- 
laren: den drei Anaphoren des Jakob von Sarug (im folgenden 
mit Sar I, II, III bezeichnet) imd der Anaphora des Johannes 
Maro. Der Herausgeber dieser Anaphoren in der Reihe der Ana- 
'phorae Syriacae, H. W. Codrington^, hat auch dem Problem der 
Textverwandtschaft seine Aufmerksamkeit zugewandt, wobei er 
eine Abhangigkeit der iibrigen Anaphoren von der Chrysostomos- 
anaphora behauptete. 

Schon bald darauf konnte H. Engberding zeigen, daB Codring- 
ton „dieses Abhangigkeitsverhaltnis an ganz entscheidenden 
Punkten nicht richtig gedeutet“ hat*. Ich kann hier aus dem 
Eucharistischen Hochgebet nur eine Stelle herausgreifen, die ein 
weiteres klassisches Beispiel fiir die Beurteilung von Abhangig- 
keitsverhaltnissen bietet*. Es heiBt dort in den genannten Ana¬ 
phoren: 

Maro: . . . misisti nobis redemptorem filium tuum dilectuniy 

ilium qui illuxit ex te per Virginem tamquam radius e luce 
data per oculum darum . .. 

Sar I: ... misisti nobis redemplorem et salvalorem filium tuum 

unigenitum dilectum, ilium qui illuxit nobis ex te per Ftr- 
ginem tamquam radius e luce per oculum darum, . . . 

Sar 11: ... misisti nobis redemplorem et vivificalorem filium tuum 

dilectum, ilium qui illuxit ex te per Virginem tamquam 
radius e luce . . . 

Sar HI: wie Sar II 

Chrys: . . . misisti filium tuum dilectum, propter redemptionem 
nostrum, et illuxit ex Virgine sancta tamquam radius e 
nube clara . . . 

Codrington hat angenommen, daB die Lesart der Chrys die ur- 
spriingliche ist, imd wollte die Sar II danach korrigieren. Und 

^ Anaphorae Syriacae II1, Romae 1951. 

* Die westsyrische Anaphora des hi. Johannes Chrysostomus und ihre 
Probleme, in Oriens Christianus 39, 1955, 34. 

* Wir sehen hier ganz von der Tatsache ab, daB weite Teile der Euchari¬ 
stischen Hochgebete iibereinstimmen. 
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doch ist es gar nicht schwer, der Lesart der Maro und der Sar I 
einen guten Sinn abzugewinnen^. 

Das Bild vom Lichtstrahl aus der Lichtquelle findet sich schon 
im System des Valentinus^. Das Verhaltnis der Substanzgleich- 
heit (Homousie) des (im Wege der Emanation) Erzeugten zum 
Erzeugenden wird dort durch Vergleiche veranschaulicht: Das 
Erzeugte ,,emaniert aus dem Erzeugenden wie der Strahl aus der 
Sonne“^. Martin Werner hat auch auf Tertullians Anlehnung an 
diese gnostische Vorstellung hingewiesen, der dort, wo er sich die 
TiQopoX'q des Valentinus zu eigen macht, in charakteristischen 
Gleichnissen zu reden beginnt: Der Sohn verhalte sich zum 
Vater wie der Strahl zur Sonne^. 

Das Bild wurde der christlichen Theologie gelaufig, um den 
Hervorgang des Sohnes anschaulich darzustellen. Neben den von 
ihm angefiihrten Stellen® hat es H. Engberding inzwischen auch 
bei Ephram gefunden®. In dem vorliegenden Text ist das Bild auf 
die Menschwerdung bezogen, dabei aber erweitert worden, indem 
der Verfasser auch die Herrenmutter mit hineinnahm. Nun 
mufite aber auch im Bild ein weiteres Element gefimden werden, 
das den Werkzeugscharakter aufwies: das Auge. Das Auge nimmt 
(nach dieser Vorstellung) das Ldcht auf und leitet es dem begrei- 
fenden Verstand weiter. Je klarer, d. h. je besser das Auge ist, 
desto besser wird die Erkenntnis sein. Wir haben somit folgendes 
Verhaltnis: 


Vater 


1 

Maria 


Sohn 




Licht 


1 

1 


^ Lichteindruck 


An Hand der tJbersicht iiber die Texte kann man imter Be- 
riicksichtigimg des Grundsatzes von der Bevorzugung der lectio 
ardtui erkennen, da6 die Maro und die Sar I den ursprtinglichen 


^ Vgl. Engberding, a. a. O. 38. 

* Vgl. M. Werner, a. a. O. 527. 

» A. a. O. 

« A. a. 0. 632. 

* Engberding, a. a. O. 38. 

* Briefliohe Mitteilung vom 25. 11. 1959. 
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Text haben, daB die Sax 11 und m das Glied per ocvlum datum 
als weniger verstandlich auslieBen. Die Chrys ist dann noch einen 
Schritt weitergegangen, indem sie an Stelle des Vaters die Herren- 
mutter als Quelle des Lichtes einflihrte. Damit wurde das Ele¬ 
ment des Auges iiberfliissig, da es ja den Lichtstrahl nur weiter- 
leitet, und durch die Wolke ersetzt: 

Maria Wolke 

1 1 

Sohn ^ Lichtstrahl 

Hierbei konnte man drei Griinde zusammenspielen sehen: 

0 V 

1. Zwischen dem sjnrischen Wort ftir „Auge“, und dem fiir 

0 0 

„Wolke“, |a. besteht nur ein Unterschied von wenigen 
Millimetem eines einzigen Buchstaben*. 

2. Dem Bedaktor hatte vielleicht die Stelle Mtth 17, 6 mit der 
veq>iXri (p(oreivij irgendwie im Ohr geklungen. Dort ist die nubes 
ludda als Quelle von etwas Herrlichem gedacht (Hie est filius 
mens diUctua), Daher wiirde ich die von Engberding betonte 
Unmbglichkeit der Verwendung der „Wolke“ in diesem Zu- 
sammenhang wohl etwas einschranken*. Die „lichte Wolke“ 
soli ja nicht triiben, sondem als auBergewohnliche Erscheinung 
die Quelle von etwas Lichtem sein. 

3. SchlieBlich ist noch zu berucksichtigen, daB dem Redaktor bei 
seiner Veranderung vielleicht doch nicht ganz wohl zumute 
war, da er die Problematik empfand, an Stelle des Vaters als 
Quelle die Herrenmutter zu setzen (in diesem Zusammenhang 
bemerkenswert ist die Verstarkimg durch sancta). Das Medium 
des Auges war ihm bei seiner Verschiebung zu wenig, die 
Lichtquelle zu viel. So griflF er zu der „lichten Wolke“, die doch 
nahelegt, daB sie nicht selbst letzte Quelle ist, sondem daB 
hinter imd iiber ihr eine machtige Lichtquelle den Strahl 
spendet, der durch sie hindurchgeht, aber doch so, daB sie 
mehr als immittelbare Quelle gilt, als es das Bild des „Auges*‘ 
gestatten wiirde. 

Dieser eigenartige Passus zeigt (jetzt abgesehen von den 
iibrigen Teilen des Hochgebetes), daB 1. ein Abhangigkeits- 

^ Vgl. R. Payne Smith-J. Payne Smith, A Compendious Syriac Dictio¬ 
nary, Oxford 1957 (reprint), 411b und 420 b. 

• Vgl. Engberding, a. a. O. 39. 

» A. a. O. 38. 
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verhaltnis vorliegt, und 2. aber auch, in welche Richtung dieses 
Abhangigkeitsverhaltnis geht: Die „Cliry8 ist nicht die Quelle der 
genannten vier Liturgien, sondem ihre Bearbeitung“^. 

4. Die Nilbitte 

Bei der naheren Erklarung des liturgischen Formkriteriums 
babe ich oben als zweiten Faktor, der eine Abhangigkeit aus- 
schlieBen konnte, das Anliegen eines Textes genannt. Nun gibt es 
aber Gebetsanliegen, die einen ganz sicheren Hinweis auf ihre 
Abhangigkeit bzw. auf ihre Herkunft geben. Ein solcher Text ist 
die Bitte um das Steigen der Wasserstrome. Diese Bitte findet 
sich in agyptischen Liturgien sowohl des monophysitischen wie 
des melchitischen Zweiges^, wo sie regelmaBig vom 12. Paoni 
(= 6. Juni) bis zum 10. Paopi (= 7. Oktober) in die Interzession 
eingeschaltet wird. Es ist bemerkenswert, daB gerade an dem Tag 
die Nilbitte einsetzt, da die Nacht des 11. Paoni als ,,Nacht des 
Tropfens“ gefeiert wird. Roland L. N. Michell sagt dazu: “On 
this night a miraculous drop is supposed to fall, at a moment 
exactly calculated by astrologers, upon the waters of the Nile. An¬ 
cient Egyptian m 3 rthology, according to Pausanias, taught that 
it was the tears of Isis falling upon the bosom of the river that 
caused it to ri8e^.“ 

Die Bitte um das Steigen der Wasserstrome ist also ein typisch 
agyptisches Element, das den Ort jeder Interzession, in der es 
sich findet, ohne weiteres bestimmen laBt. 

Dagegen liefert die Weihe des Nilwassers in melchitischer 
Uberliefenmg keinen Anhaltspunkt dafiir, an welchem Ort diese 
Weihe vorgenommen wurde, da die Texte es als Normalfall an- 
sehen, daB die Weihe nicht am Nil stattfindet^. 

Das liturgische Formkriterium^ will vor allem die Tatsache zur 
Geltung bringen, daB sich in den liturgischen Texten das Leben 


1 A. a. O. 39. 

* Vgl. H. Engberding, Der Nil in der liturgischen Frdmmigkeit des Christ- 
liohen Ostens, in Oriens Christianus 37, 1953, 77. 

* An Egyptian Calendar for the Koptic Year 1617 (1900—1901 A. D.), 
London 1900, 103; vgl. E. W. Lane, Manners and Customs of the Modem 
Egyptians, London 1954 (Reprint), 495f. 

^ Engberding, a. a. O. 80f. 

* Selbstverstandlich ist dieses Prinzip nach versohiedenen Seiten bin aus- 
baofahig. Ich bin fur alle dahingehenden Vorschlage und Anregungen dankbar. 
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religioser Gemeinschaften spiegelt, daB diese Texte also nur im 
Bahmen dieser Gemeinschaften zusammen mit den verschiede- 
nen, ihr Leben bestimmenden Faktoren gesehen werden diirfen 
und konnen. Ich bin mir bewuBt, daB die Bearbeitung der orien- 
talischen Texte^ durch dieses Formkriterium nicht erleichtert, 
sondem eher noch erschwert wird. Das sollte aber kein Gnmd 
sein, die hier zur Vorsicht in der Bexirteilimg von Textverwandt- 
schaften mahnenden Gedanken zu iibersehen. 


^ Ich habe mich auf die orientalischen Texte beschr&nkt. In der Diskussion, 
die dem Referat folgte, hat aber Dr. S. J. P. van Dijk OFM. darauf aufmerk- 
sam gemacht, dab dieses Piinzip wohl auch fur die abendlandische Liturgie- 
forschung zu beaohten ist. 
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Scholarly studies in the field of early mediaeval literature to 
be dealt with in this paper^ started a hundred years ago with 
Piper’s investigations on Die Kalendarien und Martyrologien der 
AngeUachsen^. Piper made the important distinction between 
works for monastic and for general use but he did not really dis¬ 
tinguish between calendars and martyrologies. In Achelis’s 
fundamental paper entitled Die Martyrologien y ihre Oeschichte und 
ihr Wert, dealing with the earliest Christian texts in this field, 
these two terms are used, so far as I can see, as synon 3 mis, and so 
they are in many other studies on this subject^. In a field of parti- 


^ Summarising a paper to be published in German in Archiv fur Liturgie- 
wissenschaft, the present contribution continues my previous studies: **A feast 
of All the Saints of Europe”, Speculum 21,1946, 46—66; “The meaning of All 
the Saints”, Mediaeval Studies 10, 1948,147—161; “The conception of time in 
the liturgy”, Clergy Review 32,1949,171—180;“ Der GeschichtsbegrifT der Li- 
turgie”, Schweizer Rundschau 49,1949,81—88; “A note on Egerton 186”, Eigse 
6,1961, 267—264; “The Irish counterparts of the Anglo-Saxon Menologium”, 
Mediaeval Studies 14,1962,98—106; “A note on the calendar of Cashel”, 
Scriptorium 6, 1962, 101 f.; “Studies in the literary tradition of the Martyro- 
logium Poeticum”, Proceedings of the Royal Irish Academy 66 C, 1964, 
197—226; “Irische Einfliisse auf die friihen Kalendarien von St. Gallon”, Zeit- 
schrift fur Schweizer Kirchengeschichte 47,1964,17—30; “A critical review of 
Hampson’s edition of the hexametrical meu^yrologium breviatum in BM 
Cotton Galba A XVIII”, Scriptorium 8, 1954, 61—74; “The place of Irish 
saints in mediaeval English calendars”. The Irish ecclesiastical record 82,1954, 
93—106; “Versus de mensibus”, Traditio 11, 1965, 65—89; “The Fdlire 
Oengusso and the Martyrologium Wandalbarti”, Mediaeval Studies 17, 1966, 
219—226; “Studies in the tradition of the Martyrologium Hieronymianum in 
Ireland”, Studia Patristica I, Berlin 1957,104—111; “Appellations of saints in 
early Irish martyrologies”. Mediaeval Studies 19, 1957, 227—233; “Britain’s 
place in the early Irish martyrologies”. Medium Aevum 1967, 17—24. 

* P. Piper (1852 and 1862). 

’ Abhandlungen der Kdniglichen Gesellschaft der Wissenschaften zu 
Gdttingen, phil.-hist. Klasse, Neue Folge 3 no. 3, 1900. 
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culax interest to the present paper, Felire Oenguaso was described 
by Stokes in the subtitle to his 1880 edition as “calendar”, but 
in 1905 edition as “martyrology”; no reason for this change was 
stated^. The principal Latin parallel to this Irish text, known as 
Martyrohgium jpoeticum (Bedae) was styled by Wilmart “un 
calendrier”^. 

An attempt to clarify the terms “calendar” and “martyrology” 
was made by Dom Munding in the introduction to his book on the 
calendars of St. Gallon®. Kalendarien, he said, “serve directly the 
liturgy, listing as they do in a calendaric order by months and 
days the liturgical feasts of the ecclesiastical year”, whereas 
“martyrologies with their several saints for each day of the year 
have the purpose of historical commemoration rather than of 
reference to practical worship”. In this distinction the re€tding of 
the martyrology is not considered as part of practical worship, 
even where it belongs — as it does since the 10th century — to the 
daily routine of monastic life; in the Benedictine and Cistercian 
monasteries it takes place in the chapter-room rather than in the 
church. Munding’s distinction was anticipated by Edmund 
Bishop’s between “martyrological” and “sacramentary sidnts”^. 

Both Bishop and Munding adopted the traditional heortologi- 
cal point of view, considering the calendar and martyrology from 
the function of their individual entries rather than as literary 
units. In keeping with this point of view, again and again in the 
publication of such texts computistic and astronomical entries 
have been omitted as ephemeral. The verses on the zodiac, on the 
length of days and nights, on climatic conditions etc. (mainly 
derived from didactic poems of late Roman literature), frequently 
encountered in mediaeval calendars have scarcely been regarded 
as subjects worthy of closer study. However, far from being mere 
trimmings, these features are essential for the development of the 
calendar as a type of literature. 

The prefaces to Felire Oenguaso in the fifteenth century MSS in 
Lebar Brecc and Laud 610 begin not only with the questions, 
adopted from the ancient grammaticians, about locua, tempua and 
peraonay but also with that about causa scribendi, or as the Lebar 
Brecc says in Irish, “the cause of invention”. In studies of this 

‘ Henry Bradshaw Society 29, 1905. 

* Revue Benedictine 66, 1934, 41. 

* E. Munding, Die Kalendarien von St. Gallon, Beuron 1948,1, If. 

* Liturgica historica, Oxford 1918, 255f. 
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type of literature (as in studies on the sacramentaries) we hear 
much of what Chavasse in his investigation of the Oelaaianum 
terms amaJgamer, compiler^ confectionner, organisety ridiger and 
remanier but very little indeed of the “invention”, which after 
all supplied at least the raw material for all those manipulations. 
Nothing at all seems to be known of the “cause of invention”^. 
Baronius, in his Troctatio (to this day prefacing the Roman Mar- 
iyrcHogy and indeed still the classical treatise on this subject) did 
not venture on speculations as to what induced Wandalbert 
to write the martyrology heroko carminey nor did Quentin ex¬ 
plain what caused the development of the narrative martyrology 

One reason for the lack of clarity in the terms is that we rarely 
find a pure calendar or a pure martyrology in the sense of Dom 
Munding’s definitions. Indeed Dom Munding had to establish an 
intermediary group described by him as “plenary calendars, pro¬ 
perly speaking martyrologies, listing for each day one and only 
one Saint”. In my opinion the term “calendar” becomes sense¬ 
less when we have an entry for each day; I therefore have pro¬ 
posed for such works the term martyrologium breviatum. 

In German, the distinction is made between Kalender and 
Kalefndary which I try to imitate by speaking of the “calendar” 
in contrast to kalendarium. The former is a' means of measuring 
natural time exclusively, in particular of overcoming, so far as 
possible, the difficulties arising from the fact that neither one 
revolution of the earth around the sim nor one lunation can be 
divided by a whole number of rotations of the earth around its 
axis. The latter, the kalendariumy is based on the juxtaposition of 
dates in the cyclical order of natural time and dates in the linear 
order of historical time. Natural time is automatic and with 
regard to it, man is receptive; seasonal feasts therefore are days 
of petition or of thanksgiving. Historical time is voluntary and 
with regard to it, man is active; historical feasts are days of 
commemoration, that is, of victory over the natural automatism 
of oblivion. 

To this day a struggle goes on in Christian thought as to the 
order of time into which the mysteries and events of our redemp¬ 
tion should be placed. On the one hand, Christians profess that 


^ See my review of A. Chavasse, Le sacramentaire G41asien, Paris 1957, in 
Scriptorium 13, 1959, 241 f. 

* H. Quentin, Les mart 3 nrologe 8 historiques, Paris 1908. 

6 Stadia Patristica V 
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their faith is based on historical facts, and in our linear conception 
of historical time such facts move away from us further and 
further. On the other hand, Christians claim that those historical 
facts, and not merely their significance, are ever present. The 
subdivision of the Roman Missal into Temporale, Sanctorale and 
Votive Masses cannot be understood without reference to this 
struggle between the conception of the ever vanishing linear 
time of history and the ever recurring cyclical time of nature. 

The same struggle was behind the disputes in the early Church 
on the date of Easter. The same struggle imderlies the question, 
raised by mediaeval calendars, whether the Resurrection 
should be celebrated on the first Sunday after the first full moon 
after the spring equinox or on March 27th. Finally this struggle 
is the basis of the churches’ resistance to modem calendar reform, 
the advocates of which are blissfully unaware of any other con¬ 
ception of time but that of Newtonian physics. To mention but one 
detail where this distinction of conceptions of time helps us to 
understand a concrete problem: The main difference between the old 
and the young Gelasianum is that in the latter the Masses of the 
saints were inserted from a lihellua, up to then separate, into the 
series of Sunday Masses with their originally few major feasts of 
Saints. This attempt to intermingle the historical and the natural 
orders of time failed. In Ireland this attempt was not even made, 
and, up to the tenth century at least, the Irish Church had practi¬ 
cally no Sanctorale. 

That at no time this distinction has been made clearly or con¬ 
sciously, is no reason that it should not be made at all. I^t us try 
to apply it to the earliest texts in our field. The Depositio Mar- 
tyrum of the Roman chronographer of 354 only occasionally refers 
to some names from Africa, the province nearest to Rome, while 
the Carihagenienee refers only occasionally to Spaniards or 
Italians. The Syriacum covers the Eastern Church but almost 
entirely ignores the West. In the Depositio and the Carthageniense 
it is obvious that the commemorations were really observed in the 
places for which these lists were written. In the Syriacum almost 
every entry starts with a place-name, which however is the place 
where the saint died rather than where the commemoration was 
observed; that is to say, this is not a list of commemorations ob¬ 
served in one particular place, but a compilation of real liturgical 
calendars (though it would be curious that at that early stage one 
liturgical commemoration could be produced for each day and 
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one only). The Syriacum seems to be the first example of that type 
of literature which I have proposed to term martyrologium bre 
viatum. 

The Hieronymianum is not merely a compilation of those three 
known early sources, but, as Achelis put it, “augmented by 
further additions and combined with many others”. In the letter 
ascribed to Jerome prefacing the Hieronymianumy we read that 
Eusebius was requested by Constantine to collect information 
qui mariyrum, a quo iudice^ in qua provincia vel civitcUCy qua die, 
quave perseverantia passionis atuie obtinuerint palmam. 

These points were reduced by Gregory the Great {Ad Evlogium 
ep. 29, 11, 8) to nomeUy locus et dies passionis. The words a quo 
iudice are the only element which might contain that information 
which from our conception of history would appear to be the 
most important one, namely on the year when the martyrdom 
took place, that is, at which point in historical time, moving away 
from us continuously and irrevocably further and further. How¬ 
ever, this very point is determined in the martyrology by a name 
rather than a date, e. g. iubente prasfecto Urbis AlipiOy or: sub 
Alexandro ImperatorCy or: tempore Wandalicae persecutionsy the 
only exception to this rule being the entry for the Nativity of 
Christ with its nine numerical dates. By way of contrast, we 
should note that the historical lessons of the Office almost in¬ 
variably contain a numerical date. 

Regarding the information given on locuSy the original identity 
of the place of death and the place of veneration accounts to 
some extent for the interweaving of the order of historical time 
and the order of natural or devotional time. However, at an 
early age this identity was transcended and the relevancy of 
locus was shifted from the historical into the devotional order, 
first of all in the feasts of Blessed Virgin, of St. John the Baptist, 
later of the Angels and of Old Testament Saints. In the editions 
of the Roman Martyrology after 1913 with regard to several Irish 
Saints the information on locus was shifted back into the histo¬ 
rical order. E. g. for St. Brigid the entry already found in several 
MSS of the Hieronymianum used to start with the words In 
Scotia; it now starts with the words Apud Kildariam in Hibernia. 
The entry for St. Egbert used to start with the words In Hiberniay 
whereas it now starts with the words In Iona, Scotiae insula. 
These changes may be described as typical illustrations of the 
subconscious sense of historical taste characteristic of the liturgy: 
6 * 
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It is obvious that though the information on hcvs belongs to 
the historical order, it is hagiographioal rather than historical. 
In a kalendarium we do not expect this information. 

The most important point in the list of data which Eusebius 
was to have collected is referred to by the words qtio die. Accor¬ 
ding to Jerome’s letters to Chromatins and Heliodorus prefacing 
the Hieronymianuniy the martyrology was to give information for 
the occasion when omni die ... exjdicans MiseaSy eorum Martyruniy 
quorum ncUalitia esaenty plurima nomina memoraret (aniiates) 
or 

omni die, aacrificium Deo offerenteay eorum nomina meminiaaenty 
atudentea qui die ipao quo aacrificium offeretury victorea diaboli ex- 
atitiaaent. 

When there was started the collection of information on the 
names of saints which 

dielma omnibua per tot annorum apatia fuerirU feative celebrcUa .. . 
per ainguloa dieay diveraarum provinciarum diveraarumque urbium 
it was foimd that there were up to 900 for some days, so that the 
martyrology had to be confined to those qui aunt in ampliaaima 
feativitate in auia locia. We have here the distinction between 
nominaiio or in the letters by Jerome commerrvoraiioy and feati- 
vitaSy in particular ampliaaima feativitaa. Thus we have three 
stages of selection: From the up to 900 saints for each day, only a 
few were the subjects of local Masses, of these only a few were 
entered into the Martyrology, and of these again selection had 
to be made for the explicatio. 

The Hieronymianum claims to be based on liturgical kalendariay 
but some of these were no longer in use, in fact many of the names 
drawn from other sources (as referred to by Achelis) clearly never 
had been the subjects of liturgical cuUua. Moreover the infor¬ 
mation possibly drawn from liturgical kalendaria was amplified 
from other sources, because in a kalendarium apart from the 
name of the saint no other information is given than the day 
(whatever that day may mean). The original identity, in the 
cultica of martyrs, of the day of death and the day of comme¬ 
moration was also transcended. In the case of the feasts of the 
Blessed Virgin it is particularly noticeable that in such transcen¬ 
dence the date was assigned to the order of natural time. The 
early feasts of the Blessed Virgin are season feasts, and so are the 
dates to which the Nativity of Christ and of St. John the 
Baptist were assigned. So is in Ireland the feast of St. Brigid and 
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presumably also the feast of St. Patrick, and so has been, under 
Irish influence, the feast of All the Saints. The extreme form of 
devotional time imderlies the Votive Masses assigned to certain 
days of the week. 

While with regard to locus the devotional aspect is relevant to 
the kalendarium and the historical aspect to the martyro- 
logy, with regard to dies these two aspects are less separable and 
more equally relevant to both kalendarium and martyrology. 
From the passages which have been quoted from the letters by 
Jerome it would appear that the kalendarium was to list the festi- 
vitates while the martyrology also listed the commemorationes. This 
state of affairs prevails to this day when the Roman Martyrology 
lists in the first place the subject (if any on that day) of universal 
cvUus and when at the coincidence of two feasts (usually one 
from the Temporale and one from the Sanctorale) the lesser feetst 
is merely commemorated. 

In contrast to the kalendarium the martyrology has at least one 
entry for each day and, in principle, several entries for each day. 
The kalendarium is intermittent, based as it is on the difference 
between feast and non-feast. This intermittency is made obvious 
through the juxtaposition of historical and natural time or by the 
juxtaposition of calendar and kalendarium. In contrast to natural 
time, historical time is irregular, non-rhythmical, owing to its 
origin from volition. The martyrology is continuous, but its con¬ 
tinuity is not that automatic one of natural time; it is by no 
means natural that there should be on each day matter for one 
martyrological entry (in Bede’s martyrology there are many 
blank days), not to speak of such an abundance as referred to in 
the preface to the Hieronymianum. The obligatory conclusion of 
the martyrological entry for every day: Et alibi aliorum pluri- 
morum sanctorum martyrum asserts the principle of virtual com¬ 
pleteness, a principle utterly foreign to the kalendarium. 

Both kalendarium and martyrology are based on the idea of 
natalitium, the decisive point being that the recurrence of the 
position of that day in the cycle of natural time in some measure 
brings up the nativitas or the natum, though in the historical time 
moving away from us. About 830 Agnellus, the author of Liber 
pontificalis of the bishops of Ravenna wrote of bishop Maximian 
(who died about the middle of the sixth century): 

Edidit namque missaUs per totum circulum anni et sanctorum 
omnium cotidianis ruimque et qvadragesirnalibus temporibus. 
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Suggesting that this was the first Roman Missal per totum dr- 
culum anni, K. Gamber considered the compilation of a sacra¬ 
mentary for the whole year from the traditional libelli for certain 
groups of feasts^. In connection with such a sacramentary the 
kalendarium had the useful function of both index and coordina¬ 
tor with the calendar. Agnellus recognised the fact that the 
liturgy adopted the idea of the year as drculus or annua. The 
early combination of the kalendarium with astronomical and 
other naturalist information emphasized the idea that feasts come 
around in the course of natural time in the same way as the con¬ 
stellations and seasons. As the sun enters into the sign of Aries, 
reaches its centre and leaves it again, Easter appears on the 
horizon at the beginning of Pre-Lent and as it were leaves its 
house on Ascension Thursday. The Perseids, the shower of 
meteors visible between August 10th and 12th, are popularly 
known as St. Lawrence’s tears. 

The automatism of natural time is thus attributed also to the 
time in which we have the religious feasts, one of the most im¬ 
pressive answers to the fundamental question of historical know¬ 
ledge, how the present can still hold the past. In memory we have 
the past as internal reality. In the centre of the Mass the words 
of Christ: Haec quotiescumque feceritis, in mei memoriam facietis 
are resumed by the words Unde et memorea . . . offerimua and 
these words are found in all the liturgies of the Church. 

Intermittent though it is, the kalendarium has been given a 
unity through assimilation of its conception of time to that of 
natural time. Externally the literary structure thus made pos¬ 
sible, twelve sectors subdivisible into two or four groups, was 
emphasized by the prefacing of the entries of each month by the 
classical verses on the zodiacal signs. By the example of these 
verses the early attempts to cast the kalendarium as a whole into 
a versified imit were inspired. Similarly extending the tradition 
of poems on the seasons, naturalist versions of the Christian calen¬ 
dar were produced such as the Anglo-Saxon Menologium and its 
Irish counterparts. In his Martyrologium Wandalbert said that a 
saint on his feast coruacat, refulget, rviulat like a star, aeihereum 
penetrat honorem, dedicat astrumy auatollitur in astra etc., expres¬ 
sions which were not merely chosen from the necessity to find 
ever new terms to describe the saint’s association with his “day”. 

^ K. Gamber, Sakramentartypen, Beuron 1958. 
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The fundamental idea underlying such expressions is discovered 
in the words familiar from the Breviary hymn Jesu, corona celsior 

Anni reverso tempore dies refulsit lumine, 
quo aanctua hie de corpore migravit inter sidera. 

In the hexametrical martyrologium breviatum in BM Galba A 
XVIII, Tib. B V and Julius A VI we have zodiacal verses not 
only before and after the verses for each month but also instead 
of a verse for a saint on the fifteenth day before the calends, that 
is the day when the sun was supposed to enter into a new sign. 
In September the entry for Lambert of Tongres and for the 
zodiacal sign are combined as follows: 

Quindecimis agitat sol torrens Virginia astrum 
Landerbertus micuit scandens sidera librae. 

Trying to amend the second imperfect verse by saying 

LondJbertus micuit migrat sol sidera libram 

Jul. A VI missed the decisive point that the saint appears in the 
same way as the constellation. 

The preface to the Hieronymianum says that the function of 
the martyrology was to supply matter for homilies on the saints 
of the day (other than those in whose honour the Mass might 
have been celebrated). The Ordinary of the Mass remembers the 
Saints (as indeed the main facts of our redemption in Unde et 
memorea) in a purely devotional order of time in an ever increasing 
number of instances. The same order of time underlies the fact 
that the Mass in honour of a Saint can be said as a Votive Mass 
on practically any day without, e. g., the Introitus originally intro¬ 
duced from the East with the feast of St. Agatha losing its 
meaning: Oaudeamua omnes in Domino, diem festum celebrantea 
sub horunre Sancti, 

The listing of the anniversaries in the martyrology for the pur¬ 
pose of reference in the explicatio would suggest that the names 
of the saints of the day were to be read in analogy to the obits. 
The long lists of Irish saints in the Stowe Mass would thus repre¬ 
sent this custom in a petrified form. The progress from a mere 
reading of the names to a detailed explicatio (the selection being 
left to the preacher) could then be regarded as the source of the 
martyrologe hiatorique. However, the narrative martyrology 
developed at a time when the explicatio on the saints other than 
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those in honour of whom the Mass of the day was celebrated had 
fallen into disuse. 

In contrast to the kaUndarium, which is essentially a list to be 
looked up, the martyrology is essentially a book to be read and, 
as I suggest, to be read right through or at least not merely day 
by day. The martyrology represents the anniversaristic type of 
historiography. Until recently, on August 30th in a Mass in 
honour of a sixteenth century Saint (Rosa of Lima) two fourth 
century Saints (Felix and A^uctus) were commemorated. The 
idea of anniversaristic historiography is familiar to us from the 
custom of celebrating the tenth, himdredth or thousandth anni¬ 
versary of an event, as if the recurrence of an anniversary in the 
decimal system of calculation was particularly pregnant with 
historical reality. Anniversaristic synchronism as established by 
the martyrology is based on the idea that events which happened 
on the same day^ imder the same constellation, or let us say, at 
the same time of the year, have something to do with each other. 
This idea is no less strange than the fimdamental conception of 
annalistic synchronism. The latter implies the idea of horizontal 
time, leading to a conception of history as a chain of causes and 
effects. The former implies the idea of vertical time, associated 
with that of the cyclically recurrent time of nature. Just as in one 
constellation there appear stars different in distance from the 
earth, in the daily entries of the martyrology we have saints very 
different in position within the linear order of time, and in the 
martyrology these entries are not even arranged according to 
their position within that order. There certainly was a time 
when it would have been possible to derive homiletic inspiration 
from the constellation of the various saints listed in the martyro- 
logical entry for the day. The significance of the constellation of 
the feasts of St. Stephen, St. John the Evangelist and the Holy 
Innocents with the Nativity of Christ is generally accepted. 

Anniversaristic historiography is based on the recurrence of 
the day in circulo anni. In the liturgy we have records of a similar 
conception based on the recurrence of the day in a limation. In 
the Oelasianum we have the first record of special prayers for the 
thirtieth day after the death of a person. Non-historical comme¬ 
morations such ets of Old Testament Saints or of titles of the 
Blessed Virgin were often assigned to the first or last day of a 
month. The present study illustrates the fact that the liturgy is a 
storehouse of conceptions of time characteristic of various strata 
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in the ontological, psychogenetic or phylogenetic development 
of the consciousness of time. Lack of presence or of realisation of 
this variety has proved detrimental. 

With reference to the Hieronymianum, Achelis spoke of “a 
huge mass of inhomogeneous material, piled up in disconnected 
notes”. This verdict reflects a fundamental misconception of the 
nature of the martyrology. Homogeneity or even coordination of 
the material was neither aimed at nor indeed the purpose of the 
martyrology. Commemoration is here closely interwoven with 
representation. Facing the ever increasing mass of historical 
matter, modem educationists have conceived the idea of exem- 
plaric presentation. Sacred history in particular imdoubtedly 
loses its character when presented in the linear terms of cause and 
effect. Every year at least, that is, virtually every day, the event 
is equally present. The martyrology has never claimed that the 
anniversaristic plan is applicable to any but sacred history, in¬ 
deed by the entry for the Nativity, of Christ application to secular 
history is speciflcally disclaimed. 

In ^e extension, since the middle of the eighteenth century, of 
the conception of history to all spheres of life it has been over¬ 
looked that this conception is not of equal relevancy in every 
field. In our generation a major point in pastoral efforts is to point 
out that while rooted in history the sacred events call for an 
answer hie et nunc. Anniversaristic historiography may be con¬ 
sidered at least as an attempt to solve this problem. It is tme 
that the analogy to the automatic recurrence and virtually con¬ 
tinuous presence of the constellations is no longer acceptable, 
but it is perfectly correct that in contrast to Mabillon, the Bol- 
landists have preserved the anniversaristic pattern. 

I have pleaded for more consideration of the creative aspect in 
this type of literature. In the preface to the Hieronymianum we hear 
that this compilation was based on inquisitio de archivio, soUicita 
peracrtUcUio monumenta publica discviiendo, resulting in conscriptio, 
unu8 de omnibus libeUus adscriptua. The tradition of these state¬ 
ments in Bede’s reference to his martyrology in his Hiatoria 
Ecdeaiaatica (5, 24) and in the prologues to the martyrologies 
by Oengus, Wandalbert and Rabanus emphasizes the tendency 
to understate the active part taken by the compilers. Studies in 
this field have been too much concerned with the mere occurrence 
of a saint in a list; the wording of the entries, or the style of a 
martyrology as a whole, has rarely been considered in consequence. 
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Let us consider by way of example the development of the 
martyrological entry for St. Brigid of Kildare. The tradition 
starts with a place-name and the name of the saint, possibly 
a reference to the group or choir to which the saint belongs. Thus 
we have in three MSS of the Hieronymianum: In scotia {depositio) 
sanctae brigidae Virginia and in three of the MSS of Bede’s marty- 
rology: Natale sanctae Brigidae Virginia, Rabanus however has: 
In Hibernia nativitaa B. v., quae nativitas magnorum meritorum 
et aanctitatia ease praedicaiur, an entry amplified by Notker 
through the words: adeo ut cum lignum aUaris in testimonium 
virginitatis suae tetigerit, viridum ait effectum, Florus’ entry: 
Apud Scotia^ a, B. v, was later enlarged to: In Scotia natale a. 
B. V. quae ab ineurUe aetate Christo iuncta eat anwre. Haec caato 
proposito aanctissime vivens multia coruscavit miraculia. In the 
Martyrology of Lyons we have: In Scotia a, B. v., quae cum 
lignum aUaris in testimonium virginitatis suae tetigiaaet, viridum 
fcLCtum eaty et magnia vitae virtutibus florens, etiam miraculia claruit. 

The first part of this entry is found in Notker’s addition to 
Rabanus, while the second part makes up Usuard’s entry. Ado 
exchanged the position of these two parts, while Baronius adop¬ 
ted only the first part, to this day read in the Roman Martyrology, 
the only change being the recent one of the geographical deter¬ 
mination (see above). This first part (the miracle of the wooden 
altar) was derived from a hagiographical source. In this tradition 
we clearly see the two main currents in martyrological writing, 
namely detailism and eulogism. 

We have only to consider the expansion of the nota Senonensia 
to the Hieronymianum: Perona monasterio sancti fursei confea- 
soria into Rabanus’s entry numbering 200 words to see that this 
study would be quite inadequate if it did not take into account 
the various degrees of activeness shown by the compilers. Instead 
of a brief entry on Columkille in the Cambrai MS of the Hierony¬ 
mianum, Notker has an entry also numbering 200 words, at the 
end of which we read that one of the saint’s many disciples was 
Comgallua, praeceptor beatissimi Columbani, magistri domini and 
patris nostri Galli, one of the many instances in the tradition of 
Irish saints where intervention due to personal interest of the 
martyrologist can be observed. Rabanus clearly understated his 
part in his martyrology when he said notavi. 

With reference to his martyrology, Bede said: Confeci de na- 
talicibua sanctorum martyrum diebus in quo omnea quoa invenire 
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potui non aolum qua die etiam quo genere certaminis vel sub quo 
ivdice mundum vicerirU, diligenter annotate stvdui. 

The impossibility of achieving completeness was recognised 
by the epilogue to Felite Oengusao saying that “the host that has 
gone to heaven each day from earth is more than thousands of 
thousands” and that only “the kings of these hosts were cited” 
(25—32). Therefore Oengus described his work as cuimhtigud 
(abbreviation, Epil. 123), while Rabanus qualified his notavi by 
the adverb btevitet, which we also find in the Commendatio and 
Concluaio of Wandalbert’s work. The problem of selection, which 
has been so much discussed in modem studies in methods of histo¬ 
rical and literary research, has been clearly posed. This is one of 
the points for which the Mattytology of Tallaght is perhaps the 
most intriguing work in this field. On the one hand, this is the 
most barren but also most extensive list of names ever described 
as a martyrology, on the other hand it is the coimterpart to the 
most beautiful and successful versification of this matter, Felite 
Oenguaao. The Mattytology of Tallaght closes with the words: et 
aanctorum cetetorum quorum Deua nomina nominavit et quoa prea- 
civit et praedeatinavit confotmea fieri imaginia Filii aui in vitam 
etetnam in leau Chtiato, but these words may be a later addi¬ 
tion ^ The numerous doublets in this work rather suggest that 
the compiler believed himself able to achieve explicit completeness 
of the names, so far as they were recorded. For more than one 
reason this work cannot have had any liturgical function. To 
have read it right through would have been one of the penitential 
exercises characteristic of Irish monasticism. Oengus explicitly 
described his work, which contains 2400 lines, as meant to be read 
right through, on any day of the year, and his intention was to 
make this penitential exercise more pleasant, equivalent in merit 
(attaeum) to seven masses, 160 psalms and three triduums 
(Epil. 177flF.). Irish feliti, of which Oengus’s work is the finest 
example, had a para-liturgical function, supplementing as they 
did the absence of a Sanctotale, Lacking in such definite function, 
versifications in this field elsewhere appear as such weak imita¬ 
tions that they could be interpreted as mere “cribs” for clerical 
students. 

The principal points I wanted to make in this paper and which 
I suggest for discussion are the following: 


^ Henry Bradshaw Society 68, 1931, 89. 
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1. The difference between hahndarium and mariyrohgium is not 
as insignificant as the traditional use of these terms suggests. 

2. This difference refiects two conceptions of time. 

3. Neither kalendarium nor mariyrologium can be imderstood 
merely from their possible practical use. 

4. The martyrology is representative of anniversaristic historio¬ 
graphy. 

6. The traditional hagiographical study of martyrology and 
kalendarium entry by entry must be amplified by their study 
as Uterary units. 

6. Apart from the interconnection between the various marty- 
rologies, the creative contributions made by the compilers to 
the contents and style of their works should be studied. 

7. The origin and function of the narrative and versified works in 
this field call for further study. 
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The present communication is primarily concerned with the 
elucidation of the exact meaning of the expression d Ttgoearcog as 
found in the first Apology of Justin Martyr. 

It is foimd in two distinct passages; the first (c. 65), as is well 
known, devoted to a summary of the rites of Christian Initiation; 
the second (c. 67) to a picture of the normal worship of Christians 
“on the so-called day of the sun'\ In the first the expression 
occurs twice, in the former of the two alone being qualified by the 
addition of the words rd)v id€Xq)d)v; in the second it is found three 
times, each without qualification. 

It is usual to find the expression rendered “president” in 
English e. g. by H. Bettenson, Documents of the Christian Church, 
London 1943, pp. 93—96; while J. C. Th. Otto^ gives in his 
Latin version is gtti frairiims 'praeest. What is to be noticed is that 
these renderings, though justified as literal translations of the ex¬ 
pression in question, give no suggestion of the possibility that it 
may have a technical sense, and that it is in this technical sense 
that it is here used. Apart from this possibility, the term would 
seem to throw no light on the question of who if anyone in Justin’s 
day was regarded as the normal celebrant of the Eucharist. Is 
there any reason to believe that at least by the middle of the 
second century this liturgical prerogative was normally restricted 
to the bishop? 

IlQoeaxiag, the 2nd Aor. Part. Act. with intransitive sense, of 
TCQotarrjibii used as a substantive, can be traced back to Herodotus 
(Hist. I 69) where it is applied to Megacles, the leader of an 
Athenian party. It is similarly used by Thucydides (Hist. Ill 11) 
of persons holding an official position and by Plato (Rep. 428 C) 


^ J. C. Th. de Otto, Corpus apologetarum Christianorum saeculi seoundi 
I 1: Opera lustini indubitata, 3. ed. Jena 1876, p. 179. 
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in the singular with a meaning analogous to that of d Slqxo^v. It 
may be said therefore that in classical usage there is a tendency 
for the word to acquire a sense of permanent status. In the LXX 
we find the use of the verb TiQotarrjfn, with reference to an official 
appointment (1 Macc. 6, 19) and in Josephus (ArU. VIII 300) in 
relation to the functions of the Israelite monarchy. The same 
author (Vita ^2), however, uses ngoearcoreg of the leaders of a 
revolt. 

The passive voice of ngotarrjfMi, however, was capable in classical 
usage of bearing a widely different shade of meaning, being used 
in the sense of “standing before so as to guard”; hence “support, 
succour”. This again may be traced back to Herodotus but is also 
common in writers of the 4th century B. C. It is also found in 
Josephus (Ant. XIV 196) of defending those who are wronged. 
There is thus an ambiguity of meaning which is fully recognized 
in Arndt and Gingrich’s English edition of W. Bauer’s New 
Testament Lexicon. Here oi ngoCaxdfjLevoi v/aojv (1 Thess. 6, 12) 
and 6 Jigoiard/ievog (with which the use of the same substantive- 
participle in Josephus, Vita 93 is compared) are classified first 
under the meaning “bear the head (of), rule, direct with gen. of 
the pers. or the thing”, but with the qualification “perhaps”, 
while oi xaXwg ngoearmreg ngea^vxegoi in I Tim. 5, 17 and oi 
TtgoCardfievot rfjg ixxXrjolag in Hermas, Visions 2, 4, 3 are both 
mentioned as “certainly” bearing this sense. On the other hand 
the occurrence in Ep. ad Diognetum 5, 3 is assigned to the 
meaning “be concerned about, care for, give aid”, and with refe¬ 
rence to its occurrence in 1 Thess. 6, 12 between xomwvxeg and 
vov&exovvreg and in Rom. 12, 8 between juexadidovg and iXeojv the 
possibility that in both these passages this is the correct sense 
is mentioned. Of the other occurrence in the NT, Tit. 3, 8, there 
seems to be no doubt that here too this is the right meaning. 

In spite of this ambiguity in the vocabulary of the NT, it is 
clear that the sense “be at the head (of), rule, direct” has a conti¬ 
nuous tradition behind it from classical usage onwards and by 
way of the LXX and New Testament itself. 

Ttgoeaxojg xojv dd€}.q)6jv in Justin would therefore seem to 
mean, not merely “he who presides over the brethren”, an ex¬ 
pression which might appear to allow for a purely occasional 
function, but rather “he who is at the head of the brethren” or 
“the ruler of the brethren”. In view of what w e know of the pre¬ 
valence of monarchical episcopacy by the middle of the second 


Digitized by v^ooQle 



Justin Martyr and the Eucharistic “President” 


85 


century, it seems hardly possible to deny that Justin means “the 
bishop^' and that his avoidance of the technical term ijitaxonog 
is to be accounted for in the same way as we can explain his use 
of the phrase rfj tov *HXlav Xeyofjtivfj 'fujdqq. in preference to rfj 
xvgiaxfj which one might have expected, namely in defe¬ 

rence to pagan susceptibilities to whom either expression might 
have been obscure or even actually misleading. Hence his choice 
of a word readily capable of a non-technical interpretation. 

In view of what haa been said, it is not surprising to find Otto, 
op. cit., p. 178, n. 6 quoting with approval, J. C. L. Gieseler, 
Ltlirhuch der Kirchengeschichte I 1, ed. 4. Bonn 1826, p. 144: “Der 
TiQoearcjg (t. dd€X(p,) welcher in Justin’s Apol. mai. c. 65 u. 67 
in alien Gemeinden vorausgesetzt wird, ist ohne Zweifel der 
Biachof (italics mine). 

The tradition however did not cease with Justin. In Irenaeus 
(110, 2 Stieren) it is used of the heads of the local churches xd)v 
iv ralg ixxXrjatcug Tcgoearcbrcov. Eusebius with his characteristic 
love of elegant variety uses ngoearcog as a s 3 aionym for iniaxonog 
e. g. of Publius, bishop of Athens in Hist, eccl. IV 23,2; of 
Victor, bishop of Rome, in op. cit,, V 24, 9; while late instances 
occur in op. cit., VI 20, 2 and VIII 6, 6 with reference to Anthi- 
mus, bishop of Nicomedia. The last instance, of which I am 
actually aware, takes us down to the 5th century in Socrates, 
Hist. eccl. Ill 7 with reference to Sarapion, o rfjg iv ^Avxioxelq. 
Tigoearcjg ixxXrjalag. 

It seems therefore that strict attention to semasiology in this 
case demands that future collections of extracts and the like in 
English translation should render rep ngoeaxd>ri rojv ddeX(pdjv: 
“he who rules the brethren” (i. e. the bishop). 
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En mi libro, S. Siricio y las cvairo Timporas, Valencia 1968, 
p. 16, prometi o&ecer las pruebas de la atribuoidn al suoesor del 
papa D4maso de las mds bellcts plegarias de la primitiva liturgia 
romana. Poco despuds, publiqud en 'Hispania sacra* 11, 1968, 
pp. 83—106, un articulo sobre El gdasiano We missarum solem- 
niis%; alii expliqud c6mo el papa Gelasio I habia agrupado, en el 
formulario Ad virgines aacraSy las dos oraciones del famoso c6dice 
de Verona. Una de ellas fue redactada por el propio recopilador; 
la otra, era la plegaria Deus castomm corporum, original del papa 
Siricio. 

Aqui voy a ocuparme, en primer lugar, de las fuentes patristicas 
utilizadas por el redactor; luego, tratard de la data por testimo- 
nios histdricos; finalmente, mostrard c6mo el estilo literario de 
Siricio estd mucho mds concorde con el de la Deus castomm que 
el estilo oratorio de san Ledn el Grande. 

I. Las fuentes patristicas 

Ya F. Probst^ cotejd las ideas y los textos de la plegaria Ad 
virgines socras con algunos pasajes de san Ambrosio; supuso, por 
eso, que la fdrmula se remontaria al siglo IV. Recientemente, 
O. G. Harrison* ha estudiado las fuentes de la Deus castomm; 
ha conjeturado que quizd fuera su autor san Cipriano, por la 
semejanza con el vocabulario del De hob, virg, ; la fdrmula estaria 
ya en uso en el siglo IV, porque el De institutione virg. de san Am¬ 
brosio aparece como un comentario de la ceremonia de consagra- 
ci6n; por ultimo, el papa Ledn el Grande le podria haber dado 

^ F. Probst, Die altesten romischen Sacramentarien und Ordines, Munster 
i. W. 1892, p. 128. 

* 0. G. Harrison, The formulas Ad virgines aacras. A study of the Sources: 
Ephemerides liturgicae 66, 1952, 261 ss. 
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algunos retoques, al principio y al fin, ya que hay tambi^n vo- 
cablos leonianos en la formula. 

Ciertamente, estoy completamente de acuerdo con F. Probst 
y con O. G. Harrison en datar la formula antes del afio 392/393, 
fecha del De institviione virg. del obispo de Milan. Ya veremos 
despu^s, como confirmacidn a de la atribucidn Siricio, los textos 
paralelos de Ambrosio, en su comentario a la fdrmula liturgica. 

Pero el hecho de que el vocabulario de san Cipriano se halle en 
la Deua caetorum corporum no quiere decir que la fdrmula sea de 
origen africano. La raz6n es bien sencilla. £1 latin cristiano del 
obispo de Cartago fue constantemente utilized o por los papas 
del siglo IV—V, como fuente de su obra liturgica. Asi, los vocablos 
digniids y fastigium aparecen en las primeras lineas del De unit, 
eccl. c. 21; y esa fue la fuente del giro liturgico (neque nos magis 
oblectent praerogativa fastigii quam conpetens actio dignitatis. 
Soar. Veronense 1005) ciertamente redactado por un papa, para 
su aniversario en el sumo pontificado. 

El giro final de la formula de la consagracidn del presbitero, 
que he atribuido a Siricio {Eluceat in eis . . . aetemae beatitudinis 
praemia conseqvantur, 964) esta, sin duda, tornado del vocabu¬ 
lario de Cipriano, De unit. ecd. c. 26: Luceat in bonis operibus 
. . . nos ad lucem claritatis aetemae . . . vigilantia praemium de 
Domino receptura. 

Tambi^n san Leon el Grande, en la fdrmula 950, termina su 
oracion {et aliis praebere facias perfectae devotionis exempt 
lum) con vocabulario de Cipriano, Ep. 3, 1: et nobis quoque fidei 
ac virtutis praeberet exemplum. Y lo mismo hace san Ge- 
lasiol, en la f6rmula 1113 (inter mundi turbidines . . . ut 
tranquillo cursu portum perpetuae securitatis inveniat), 
con vocabulario del obispo de Cartago, Ep. 1, 14: Una igitur 
placida et fida tranquillitas, una solida et finna et perpetua 
Securitas . . . saeculi turbinibus . . . salutaris portus. 

Es, pues, evidente que se impone una distincidn entre el latin 
cristiano y el latin liturgico; aqu^l tuvo su cima en Africa, pero la 
patria de la liturgia latina es Roma. Cuando el Sinodo de Hipona 
(393), c. 21 menciona le redaccidn de oraciones (Et quicumque 
sibi preces aliunde describit, Mansi, Coll. cone. Ill, 922) ya habia 
citado Ambrosio el Canon de la misa romana y comentado la f6r- 
mula romana Ad virgines sacras. Serd ya en la centuria siguiente, 
cuando otro Sinodo africano, el ano 416, c. 12 Mansi IV 330, 
interviene para regular la aprobacidn de preces vel orationes 

7 StudU Patristica V 
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seu miaaae. Pero por esa 4poca, Roma ya seguia el camino ini- 
ciado por Liberio, en el Canon de la misa, por Damaso, al ordenar 
el ano eclesidstico, y por Siricio, al introducir los propios variables 
de la misa. 

En la plegaria Deua castorum corporum no 861o utilizd el re¬ 
dactor romano a Cipriano y Ambrosio (en los escritos del ano 377 
y 378), sino tambi^n a Jerdnimo, en la cdlebre carta a Eustoquio, 
De ciistodia virginitatis, escrita el ano 384. Podemos, por eso, 
cenir la data en menos de un decenio (despuds de la carta a Eusto¬ 
quio — antes del De instil, virg, de Ambrosio). Hay tambidn otro 
indicio para confirmar la redaccidn, en los ultimos lustros del 
siglo IV: que no es posible identificar en la Deus cdstorum corpo¬ 
rum ningun giro tipicamente agustiniano. Aparece, en cambio, en 
la plegaria de Gelasio I, cuyo final (ut virginitaiis sanctae propo- 
situm, quod te inspirante suscipiunt, te guhernante custo- 
diant 1103) lo copia hasta la saciedad otro gran admirador de san 
Agustin: Cesdreo, obispo de Arles, cuya predicacidn se inspira 
frequentemente en el cddice gelasiano De missarum solemniis^, 

Cotejando el De hob, virg, de Cipriano con los escritos de Am¬ 
brosio y los de Jerdnimo sobre la virginidad, salta a la vista la 
fuente primitiva y las sucesivas dependencias. Tuvo, pues, un 
mdrito indudable el papa Siricio al haber sabido escoger, como 
fuentes de su plegaria, los grandes cantores de la virginidad que 
podlan ofrecerle no sdlo las ideas tradicionales, sino tambidn un 
rico vocabulario latino. Es justo reconocer que Siricio remontd 
m&8 alto el vuelo de la lirica que Cipriano, Ambrosio y Jerdnimo. 

Voy a ofrecer un resumen de las fuentes, agrupando los textos 
en torno a lets ideets de la plegaria, Sacramentarium Veronense^ 
1104, ed. Mohlberg, pp. 138 ss. 

1. El Verbo repara el fraude diabdlico y conduce ya a lets vir- 
genes, en este mundo, a la semejanza con los angeles. — La idea 
estd inspiretda en Jerdnimo. El texto liturgico {diabolica fraude 
vitiatam , . . ita in Verbo tvx> , , , reparas , , , iam ad similitudinem 
provehas angelorum) sigue mds cerca al jeronimiano, Ep, 22, 21: 
Soluta maledictio , , , statim ut filius Dei ingressus est super terramy 
novam sibi familiam instituit ut, , , haberet angelos et in terris, Pero 

^ S. Cesdreo de Arles, Sermo 14, 2 Morin 69, 4: Qui voverit Deo virginitatem, 
ipso adiuvante custodial; Sermo 156, 4 Morin 603, 11; Virgines vero, quae 
integritatemcorporisdeoauxiliantecustodiunt; Sermo233,2Morin 880,10: 
ut quod deo inspirante fideliter coepistis ipso adiuvante ,,,; cf. Hispania 
sacra 11, 1958, pp. 13 ss. 
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el giro de Siricio (iam ad aimilitvdinem 'provehaa angdorum) toma 
ei iam de Cipriano, De hob, virg, 22: iam voa eaae coepiatia, Voa 
reaurrectionia gloriam iam tenetia . . . cum caatae peraeveratia et 
virginea, angelia Dei eatia aequaUa. Tambi^n Ambrosio, De viig. I 
8, n. 62: cuiua praemia iam tenetia? (PL 16, 203A). 

2. Dios enciende la llama y suministra la fortaleza. — Aqui el 
autor, Begun creo, ha transformado la metafora de Jerdnimo, 
Ep. 22, 8: Ut aponaa Chriati vinum fugiat pro veneno. Quid oleum 
flammae adicimua? Quid ardenti corpuaculo fomenta ignium 
miniatramual Esa frase retdrica sobre el vino, inspirada en 
Clemente de Alejandria y Basilio de Ancira, fue muy criticada 
en Roma^. El texto liturgico se parece en la construccidn inter- 
rogativa: Quando enim . . . atimuloa aetatia vinceret, niai tu hanc 
flammam clementer cuxenderea . , .tu fortitudinem miniatrarea? Son 
doe interrogaciones semejantes (Quando . . . miniatrarea? = Quid 
... miniatramua?)\ ambas mencionan la metdfora de la Uama; 
una y otra hablan de la virgen en la flor de su edad (atimuloa 
aekUia = ardenti corpuaculo). Creo que Siricio ha transformado 
intencionadamente el sentido de la metdfora jeronimiana, utili> 
zando tambidn el mismo verbo miniatrare. Todo el pArrafo litur¬ 
gico resume en breves trazos (legem naturae^ libertatem licentiaey 
vim conauetudinia et atimuloa aetatia) las principales dificultades 
que ha de veneer la joven romana para consagrarse a Dios. Siricio 
ha sabido distinguir, en la fronda de la retdrica de Jerdnimo, 
cu&les eran los rasgos mds destacados que se oponian a la vocacidn 
de la virgen, en el ambiente de la Urbe. 

3. En el Nuevo Testamento fluye el don de la virginidad, mas 
sublime que el santo matrimonio, porque eleva a las almas 
mistico desposorio. — Esta es la idea central de la plegaria, donde 
el lirismo de Siricio alcanza la cumbre. Voy a detenerme en el 
analisis de las fuentes. 

El primer pdrrafo comienza con un vocablo podtico (Effuaa 
namque in omnea gentea"^) sugerido por el texto de Ambrosio, De 
virg. 13, n. 13: tunc toto orbe diffuaua corporibua humania 
vitae caeleatia uaua inolevit (192B). Sigue a continuacidn una 
idea tomada de Jerdnimo, el cual la inspird en Ambrosio. 

^ Cf. mi libro S. Siricio y las cuatro Temperas, p. 70. 

* La con8tnicci6n Effuaa eienim . .. inter aparece en la inisa de Pentecost^s 
del Liber sacramentomm de Toledo, Inlatio 788, Fdrotin 340, 30/32; esa misa 
la he atribuido al poeta Eugenio, en mi estudio Liturgia trinitaria espafiola, 
en lo8 misales gelasianos del siglo VIII: Anthologica annua, Roma 1959. 

?• 
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S. Ambrosio S. Jer6mmo S. Siricio 

(377) (384) (antes del 390) 

De virg. I 3, n. 11 Ep. 22, 21 Ad virginea aacras 

Quis igitur neget hanc Postquam virgo Effusa namque . .. in- 

vitam fluxiaae de coelo concepit . . . soluta ter ceteras virtutes . . . 

.. . nisi postquam maledictio est. Ideo- etiam hoc donum in 

Deus . . . descendit? que virginitatis donum quasdam mentes de 

fluxit in feminas, quia largitatis tuae fonte 

cepit a femina. de fluxit. 

No 86 puede negar el orden de la triple transmisidn. Siricio ha 
inspirado su texto {donum in quasdam mentes , . . defluxit) en el de 
Jerdnimo (virginitatis donum fluxit in feminas), 

A continuacidn se incluye la alabanza del matrimonio, utili- 
zando vocablos jeronimianos. Honorem nuptiarum (= Ep. 22, 20 
honorantur nuptiae)\ super sanctum coniugium initialis bene- 
dictio permaneret (= Ep. 22, 19 Et audes nuptiis detrahere, quae 
a Domino benedictae sunt?). 

El comparativo sublimiores animae esta inspirado en Cipriano, 
De hob. virg. 3: quarum quo sublimior gloria est, maior cura 
est .. . illustrior portio gregis Christi. La mencidn de la iinidn 
conyugal (in viri ac mulieris copula fastidirent conubium) no des- 
dice del uso de este vocablo en las apologias de la virginidad. Asi 
Jerdnimo, Ep. 22,21: Abraham iam senex Cetturae copvlcUur \ 
asi Ambrosio, De virg. I 7, n. 34: qui enim copulam damnat ; y poco 
antes (n. 31) sancta Ecclesia immcxulata coitu^. 

El segundo parrafo nos muestra al autor de la virginidad y 
a la virgen consagrada al talamo del esposo; fue inspirado con 
la feliz fusidn de ideas y vocablos de Ambrosio con los de Jerd¬ 
nimo: 

S. Ambrosio S. Jer6nimo S. Siricio 

De virg. 1 5, n. 21/22 Ep. 22, 22 Ad virginea aacraa 

Quid autem est castitas Quantas molestias ha- Agnovit auciorem suum 
virginalia, nisi expers beant nuptiae ... in heata virginitaa, et ae- 

contagionis integritaa? eo libro quern adversus mula irUegritatia angeli- 

Atque eius auciorem Helvidium de beatae cae, illius thalamo, illius 

quern possumus aesti- Mariae perpetua virgi- cubiculo se devovit, qui 

mare, nisi immaculatum nitate edidimus puto sic perpeiuae virginita- 

Dei filium . . . Christus breviter expressum. tia est aponaua, quem- 

virginia aponaua. admodum perpeiuae 

virginiiatia est filiua. 

^ El mismo Siricio, Ep. 9, 4 hablando de la Madre de Dios, dice: nulla 
tamen coniugalia coitua conauetudine tori iura cognoverit (PL 13, 1178A); y en 
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Es imposible que el parrafo liturgico haya sido escrito sin tener 
a la vista la carta a Eustoquio, y el libro del obispo de Mildn. 
N6tese la delicadeza exquisita de Siricio al calificar beata virgi- 
nitaa trasladando anticipadamente a la virgen su futura biena- 
venturanza, a imitacidn de la Virgen Maria. Gracias al texto 
jeronimiano, el giro de Ambrosio (Christua Virginia aponaua) queda 
transformado en aic perpetiuie virginitatia eat aponaua dandole un 
matiz de perseverancia para precaver dolorosas caidas. Pero la 
virgen tiene un modelo: quernadmodum perpetuae virginitatia eat 
filiua. Era el modelo tan bellamente propuesto por Jerdnimo: 
Propone tibi beatam Mariam, quae tantae extitit puritatia ut mater 
Domini mereretur, Ep. 22, 38. 

La mencidn del autor de la virginidad, asi como los vocablos 
irUegritaa, y el giro Virginia aponaua estan, como vemos, en el texto 
de Ambrosio, excrito el ano 377. Pero alii no aparece la asociacidn 
de talamo-cubiculo. Era, en cambio, la carta a Eustoquio 22, 25, 
la que matizaba aemper cubiculi tui . . , aemper tecum aponaua ludat 
intrinaecua . . . veniet . , . et tanget ventrem tuum, et tumefacta con- 
aurgea . . . egredieria de thalamo meo. Eran comentos y citas del 
Cantar de los Cantares, del sabio biblista, utilizados por Siricio 
para su frase illiua thalamo, illiua cubiculo ae devovit. 

4. Las asechanzas del enemigo; las virtudes; el amor que todo 
lopuede. —En laultima parte de la plegaria, Siriciosigueutilizando 
a los cantores de la virginidad ^ pero emplea tambidn el De uni- 
tate eccl, c. 21: Sit humilia et quietua, ait in actu auo cum diaciplina 
modeatua (= Siricio: Sit in eia, Domine, per donum apiritua tui 
prudena modeatia). Ya he sehalado antes que tambidn el giro 
(Eluceat in eia) lo habia inspirado en Cipriano, De unit, eccl, 
c. 26 (Luceat in bonia operibua), 

En cuanto a Ambrosio, utiliza el De virg, 16, 99, escrito el 
ano 788. Pero Siricio construye el parrafo (Tu in moerore aolacium 
, , , in infirmitate medicina) con mas agilidad, ya que solo repite 
el pronombre {Tu in) en los tres primeros miembros. Ambrosio, 

otro lugar ut sacerdotea et levitae cum uxorihua auia non coeant, Ep. 6, 3 (1160 A); 
de turpi coitu aubolem didicimua procreaaae, Ep. I 7, n. 8 (1138B). 

^ La frase liturgica Ne hoatia antiquua, qui excellentiora atudia auhtiliorihua 
infeatat inaidiia estA inspirada en Jerdnimo, Ep. 22, 29 {Variia callidua 
hoatia pugnat inaidiia) y en Cipriano, De hab. virg. 20 {aic inaidiia per oc¬ 
culta fallentibua diabolua obrepit), El giro de la plegaria moribua decei ineaae 
nuptarum ha transformado la idea y los vocablos de Cipriano, De hab. virg. 18: 
Quaadam nonpudet nubentibua intereaae .. . audire quod non decet. 


Digitized by 


Google 



02 


J. Janiot 


en cambio {Si vulnua curare desideras, medicus est si cibum 
quaeris, alimerUum est) no ha podido evitar la monotonia de la 
repeticidn oratoria de 8 miembros con id^ntica construccidn. 
Tambidn encuentro que, aun siendo bella la frase de Ambrosio 
{Omnia igitur habemus in Christo . . ,et omnia Christus est nobis) y 
es mis lirico el final liturgico de la Deus castorum corporum: 
In te habeant omnia^ quern elegere super omnia. 

Finalmente, hay un giro liturgico Amore te timeant, amore 
tibi serviknt que esta emparentado, como certeramente apuntd 
O. G. Hadrison^, con la frase que se lee en el libro 8 de las Consti- 
tixiones apostdlicas {xal dog (pdficp tpopela'dat oe xal dydjtrj dyojidv 
ore). La fecha de esa recopilacidn (380), hace muy verosimil 
que Siricio hubiera convertido el texto griego en una plegaria 
latina. Hay, empero, un cambio de te timore timeat por Amore te 
timeant. Tal vez lo sugirid el vocabulario de Jeronimo, en el final 
de la Carta a Eustoquio: Haec omnia qiuie digessimus dura vide- 
buTdur ei qui non amat Christum, n. 39; Nihil amantibus durum 
est. . . Amemus et nos Christum, n. 40. 


II. La data y el testimonio del autor 

Del anaUsis de las fuentes patristicas y las ideas de la Deus 
castorum corporum hemos obtenido datos ciertos para situar la 
dpoca de su redaccidn. 

En primer lugar, podemos excluir al papa Damaso, porque su 
elogio en prosa y verso de la virginidad lo cita Jerdnimo, en la 
carta a Eustoquio 22, 22, el ano 384. No es probable que en los 
breves meses que restab an de vida a Ddmaso (murid en Diciembre 
de 384) compusiera la fdrmula; en tal hipdtesis, es seguro que su 
amigo Jerdnimo lo habria proclamado. 

Por otra parte, la idea central de la fdrmula obliga a situarla en 
los ultimos lustros del siglo IV, y no en los tiempos de san Ledn 
el Grande. La apologia del matrimonio santo, en una oracidn de- 
dicada a las virgenes no se refiere, como ha pretendido R. Metz*, 
en su excelente estudio, a las luchas de Ledn contra el error mani- 
queo. El texto liturgico, en el nucleo central de la plegaria, enlaza 


^ Ephemerides liturgicae 66, 1952, p. 271, nota 12. 

* R. Metz, La consecration des vierges dans I’figlise romain, Paris 1954, 
p. 146. 
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expresamente la alabanza de las nupcias con un tamen y un com- 
parativo — svblimiorea animae — al elogio de la virginidad. 

Effusa namque in omnes gentes ... inter oeteras virtutes ... etiam hoc 
donum in quasdam mentes de largitatis tuae fonte defluontt ut cum honorem 
nuptiarum nulla interdicta minuissent, ac super sanctum coniugium initialiB 
benedictio permaneret, exUtereni tamen sublimiores animae^ quae in viri ao 
mulieris copula fastidirent conubium, concupiscerent sacramentum, nec imita- 
rentur quod nuptiis agitur, sed diligereni quod nuptiis praenotatur. Agnovit 
auctorem suum beata virginitas ... 

La presencia del comparativo (aqul siiblimiores, mis adelante 
excellentiora stvdia) asi como la fuente jeronimiana utilizada (la 
carta a Eustoquio), acredita sobradamente que el autor ha men- 
cionado el santo matrimonio, porque ha querido comparar dos 
estados buenos de vida. Nadie compare lo bueno con lo malo, diri 
Jerdnimo, Ep, 22, 19: Et audes nuptiis detrahere, qiuie a Domino 
henedictae surd? Non est detrahere nuptiis cum iUis virginitas ante- 
fertur. Nemo malum bono comparat. 

La misma comparacidn habia instituido Ambrosio, De virg. I 7, 
n. 34/36: Dicet aliquis: Ergo dissuades nuptias? Ego vero suadeo, 
et eos damno qui dissuadere consuerunt . . . Qui enim copvlam 
damnat, damnat et flios . . . Non itaque dissuadeo nuptias, sed 
fructus sacralae virginitatis enumero ... Bona cum bonis com- 
paro, quo facilus quid praestet, eluceat. 

Siricio conocia bien ambos textos. Ndtese que el final ambro- 
siano eluceat, sustituira al nL/uceaH de Cipriano, cuando el papa 
redacta la consagracidn del presbitero {Eluceat in eis), 

Es, pues, evidente que el texto liturgico, al comparar el santo 
matrimonio con las sublimiores animae, que se consagran a ex- 
cellentiora stvdia, estd en la linea de los apologistas latinos de la 
virginidad^, de la segrmda mitad del siglo IV. El mismo JenS- 
nimo, para contrarrestar los tintes de rigorismo antimatrimonial 
apuntados en el Adv, Helvidium, dice expresamente a Eustoquio, 
n. 20: Lavdo nuptias, lavdo coniugium, sed quia mihi virgines 
generard: lego de spinis rosas, de terra aurum, de conca margaritum. 


^ La expresa alabanza de las nupcias estd en el c. 8 del De Virginitate, de 
S. Gregorio de Nisa, que tuvo a la vista Jerdnimo, Ep. 22, 19. (Ndtese que la 
frase de Jerdnimo, Ep. 22, 2 non me nunc lavdes virginitatis esse dicturum esti 
traducida del prdlogo del libro de Basilio de Ancira, De vera virg. incorrup- 
tione: 'Eym di aoi .,. o^x^ Tiag&eviag Upvav, PG 30, 672A); vdase mi estudio 
Dieta y virginidad. Basilio de Ancira y S. Gregorio de Nisa: MisceUnea Co- 
millas 14, 1950, pp. 189-197. 


Digitized by 


Google 



94 


J. Janini 


No es pues de extranar que la oracidn dedicada a las vlrgenes, 
contempordnea a san Jerdnimo, haga la apologia del «santo 
matrimonio», de las nupcias honorables. Pero la plegaria da 
muestras de un equilibrio y una jwnderacidn dignas de un obispo 
de Roma, que no s61o es papa de ascetas, cldrigos y vlrgenes, sino 
tambidn de fieles cristianos. En el Nuevo Testamento fluye de la 
divina largeza el don de la virginidad. Su mdrito radica en que 
♦a pesarj) de no estar prohibidas las honorables nupcias, y «a pesar* 
de que el matrimonio es santo y permanece en dl la inicial bendi- 
ci6n, hay, sin embargo, almas mds sublimes (existerent tamen 
avblimiores animae) que renuncian a la cdpula carnal; pero desean 
ardientemente el Sacramento, es decir, no la misma unidn carnal 
de las nupcias, sino el misterio en ellas encerrado (concupiscerent 
sdcramentum — sed diligerent quod nuptiis praenotatur). Desde 
aqul, se remonta el autor de la plegaria al matrimonio espiritual 
con el esposo virgen, a cuyo tdlamo y cublculo se consagra la 
virgen. Finalmente, la oracion propone a las que se dedican a los 
excellentiora atudia las costumbres que tambidn convienen a las 
casadas (quod etiam moribus decet inesse nuptarum). Era un mode 
delicado de recordar a las vlrgenes que en el mundo hay tambidn 
esposas ejemplares^. 

La liturgia no se puede estudiar, aisldndola de la vida y las 
preocupaciones pastorales. Aqul aparece la pastoral de Siricio, 
algo distinta, en los matices, de la pastoral de Jerdnimo. El 
mismo Siricio ha recordado, como ya lo habla hecho Liberio en 
la consagracidn de Marcelina^, el valor ascetico del ayuno (in 
ieiunio cibus) ; pero no podia olvidar que la exageracidn del as- 
cetismo monastico habia provocado, en Roma, una reaccion 
contra monjes y monjas, cuando fallecid Blesila (Octubre-No- 
viembre 384), discipula de Jerdnimo, a causa, segun el pueblo 
comentd, de los ayunos^. 

^ Tambi^n Jer6niino habfa dicho, Adv. Helvidium c. 21: non negamus 
viduas, non negamus maritatas sanctas mulieres inveniri; pero sus comparacio- 
nes entre la virgen que ayuna ut turpior appareat y la casada que ad speculum 
pingitur et in contumeliam artificis conatur pulchrior esse quam nata^ o el decir 
que rara avis est la casa donde hay paz y condordia entre los esposos, no debfa 
a gradar a los seglares. 

• Cf. Ambrosio, De virg. Ill 2, n. 5: Infrenent etiam teneram aetatem 
ieiunia. 

® Cf. Jerdnimo, Ep. 39, 6: hoc inter se populus mussitahat . . . dolet filiam 
ieiuniis inter/ectam . .. Quousque genus deiestabile monachorum non urhe pdli- 
tur . .. non praecipitaiur in fluctus? 
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Se explica asi que Siricio ensalce a las virgenes, sin herir la 
espiritualidad de los casados; comprendemos tambi^n por qu6 
junto a Cipriano y Ambrosio — obispos — haya libado ideas y 
vocablos del presbitero JenSnimo, tan conocido en Roma. De- 
mostrd con ello el papa algo mds que su buen gusto literario; 
estimo que, al utibzar el «lapidado librillo»Dect«stodta 
obrd como buen diplomatico, para atraerse al partido del Aven- 
tino, es decir, a los amigos de Jerdnimo^. 

Asi comprendemos tambi^n que cuando Joviniano predied la 
igualdad de mdritos de la virginidad y el matrimonio fueran los 
‘cristianos fidelisimos, varones nobles por su alcumia, preclaros 
por su religidn’, quienes acudieran a Siricio para denunciarle los 
escritos, pididndole que contrastara la horrifica scriptura con su 
dictamen de obispo de Roma y condenara al hereje (ut sucerdotali 
iudicio detecta divinae legi contraria, spiritali sententia deleretur, 
Ep. 7, 3: PL 13, 1170 ss.). 

Pues bien. Siricio, antes de proceder a la condena, hace constar 
cual ha sido y sigue siendo su postura en el asunto de la compa- 
racidn de dos estados buenos de vida: 

Nos sane nuptiarnm vota non aspemantes accipimus, qu^us velamina 
ifUersumus; sed virgines, quas nuptiae creant, Deo devotas maiore honorifi- 
ceniia muntramua Ep, 7, 3. 

Es evidente que estas palabras equivalen a una declaracion 
pontificia. Pero, i c6mo es posible que Siricio estd actu presente a 
la velacidn de los esposos, en el momento de condenar a Jovi¬ 
niano? La tinica explicaci6n es dar a los dos presentes intersumua 
(no interfuimus, como quisieron corregir algrmos editores) y 
muneramus el sentido correcto, que pide el contexto, es decir, una 
accion puesta en el pasado, cuyos efectos perduran en el momento 
actual. El papa solo puede utilizar el presente intersumus, si 61 es 
el autor de la formula litiirgica de la Velatio nuptialis (= quibua 
velamina irUersumus) ; Siricio solo puede definir su posicidn, re- 
specto a la doctrina de Joviniano, si la frase maiore honorificentia 
muneramus se refiere a la Deus castomm corporum. Ese don con 
el cual ha enriquecido y sigue enriqueciendo a las virgenes, con 
mayor honorificencia, es la plegaria de consagracidn, cuyo lirismo 
sobresale por encima de las demds piezas liturgicas de Siricio. El 
propio autor reconoce, pues, cual es su obra maestra; alii habia 


^ Sobre las relaciones de Jerdnimo con el papa, cf. mi libro S. Siricio y las 
cuatro Tdmporas, pp. 66—82. 
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ensalzado a las avblimiores animae que renimcian al «8anto matri- 
monio)). 

Estaba, por eso, bien patente la doctrina de Siricio ante el clero 
de Roma. Bastd, pues, que el papa* convocara a sus presbiteros, 
para que constara que la doctrina de Joviniano era contraria a la 
doctrina de Siricio {Facto igitur presbyterio conatitit doctrinae 
noatrae, id eat chriatianae legi eaae contraria. Unde Apoatoli 
aecuti praeceptum, quia aliter quam quod ojccepimua annuvJtia- 
bat . . .). Siricio, en su fdrmula, habia mantenido la doctrina tra- 
dicional de la Iglesia, desde san Pablo hasta Ambrosio y JenS- 
nimo. Era, pues, suficiente el adagio Lex orandi^ lex credendi, para 
condenar la doctrina asc^tica de quien igualaba la virginidad al 
matrimonio. Las f6rmulas liturgicas del papa Siricio fueron, en 
aqu^l Sinodo romano del ano 390, im dugar teol6gico». 

El testimonio de Siricio permite deducir que la f6rmula Deua 
caatorum fu6 redactada en los principios de su pontificado, lo 
mismo que la Velatio nuptialia y las f6rmulas de las ordenaciones. 
El hecho de que en el c6dice gelasiano De miaaarum aolemniia 
figuren agrupadas otras piezas de Le6n y de Gelasio I, me per¬ 
mite conjeturar que las primitivas f6rmulas de consagracidn se 
escribieron sin propios para las misas^. Liberio* habia trocado el 
griego por el latin, en el Canon de la misa, despu63 del ano 360; 
Damaso habia ordenado el ano eclesiastico, introduciendo la 
Cuaresma en Roma, antes del ano 383; tambi^n habia incremen- 
tado el culto a los martires. La segunda mitad del siglo IV sehala, 
como ha dicho Chr. Mohrmann®, la completa Latinizacidn de la 
liturgia latina. Es, pues, 16gico que Siricio, testigo de estas inno- 
vaciones, por haber sido lector con Liberio y diacono con D4- 
maso, prosiguiera la reforma liturgica. Dot6 de f6rmulas latinas 
las consagraciones de ministros del Senor y de las virgenes sagra- 


^ Cf. Hispania sacra 11, 1958, pp..89—91. La f6rmula 283 del Sacramenta- 
rium Veronense es de Gelasio I (Hanc etiam oblationem .., ut propositum 
castitatis, quod te auctore profesaae sunt, te proteciore custodiant), lo 
mismo que la fdrmula 1103 (ut virginitatis sanctae propositum, quod te 
inspirante suscipiunt, te gubernante custodiant), En cambio, el Hanc 
igitur 1107, para la Velatio nuptialis, es de san Le6n el Grande, con marcado 
estilo oratorio. Elio quiere decir que en torno a las fdrmulas de Siricio, perfila- 
ron sus sucesores los propios de la Velatio nuptialis y de la misa para la consa- 
graci6n de las virgenes. 

* Cf. Hispania sacra 11, 1968, p. 102, nota 37. 

* Chr. Mohrmann, Liturgical Latin. Its origins and character, Washington 
1957, p. 60. 
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das; pero no olvid6 la Velacidn nupcial, fomentando la espirituali- 
dad de los seglares^. Para seguir en la linea de Ddmaso, introdujo 
los ayunos de Pentecost^s y dot6 de ‘propios variables* a las 
fiestas mds senaladas de mdrtires, por ejemplo, el protomdrtir 
Esteban, la virgen Cecilia. 

Que la fdrmula escrita para la consagracidn de las virgenes, 
existia en su pontificado, lo prueba 61 mismo, cuando en la Ep, 
ad Gallos episcopos 10, 1, n. 3, dice: Si virgo velata iam Christo^ 
quae integritaiem pvblico testimonio professa, a sacerdote prece fusa 
benedictionis velamen accepit (PL 13, 1182C). Tal vez por no ser 
Siricio orador, como Liberio y Ambrosio, prefirid fijar por escrito 
su plegaria {prece fusa). 

De hecho, Ambrosio habia recogido, en el De virg. Ill 1/3 
(ano 377) la alocucidn del papa Liberio a Marcelina. Tambidn 
habia citado, en el De sacramentis, el Canon de la misa romana. 
Nada extrano es, pues, que en el De inst. virg. (ano 392/393) co- 
mente la fdrmula liturgica del papa Siricio. “The laster chapter 
of his De instU. virg. — dijo acertadamente O. G. Harrison* — 
appears to be a commentary on the ceremony.” 

Efectivamente, Ambrosio, al final de su libro, dice: Nunc ad te, 
decursis omnibus, Paier gratiae, vota converto^ cuius pietati innu- 
merabiles gratias agimuSy quod in virginibus sacris angelorum 
vitum videmus in terriSy quam in paradiso quondam amiseramus: 
De instU.virg. 17, n. 104, PL 16,331 A. Si comparamos este texto 
con sus paralelos (De virg. I c. 3, n. 11 y c. 8, n. 52) vemos que en 
ninguno de ellos menciona, asociada a la vida de los dngeles en la 
tierra, el paraiso perdido. Esta idea estaba, en cambio, asociada 
en el texto liturgico de Siricio (deus qui humanam substarUiam 
in primis hominibus diabolica frauds vitiaiam . . . non solum ad 
primae originis innocentiam revoces . . . iam ad similitudinem pro- 
vehas angelorum). 

El comento de Ambrosio prosigue mas adelante: 

^ Cf. la ‘Introducci6n* a mi libro S. Siricio y las cuatro T^mporas. Una in- 
vestigaci6n sobre las fuentes de la espiritualidad seglar y del Saoramentario 
Leoniano, pp. 15—20. 

* Ephemerides liturgioae 66, 1952, p. 254 y 261. 
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S. Siricio 

Ad virgines aacras 

Respice, Domine, super has famulas, 
quae in manu tua oontinentiae 
suae propositum collocantes ... 
illius thalamOf illius cubiculo se devo- 
vit ... Amore tibi serviant. 


S. Ambrosio 

De inatitut, virg, 17, n. 107 
Te, quaeso, ut tueris hanc famulam, 
quae tibi aervire, tibi integritatis 
suae studium dicare praesumit... 
quo caelestium thalamorum immo- 
rantem ... introducatur in cubicu- 
lum Dei sui regis. 


Como vemos, el giro liturgico (Respice super has famulas, quae 
. . . suae 'propositum) ha inspirado la frase de Ambrosio. Ni este 
giro, ni la asociaci6n de talarm-cuhiculo, ni iihi servire aparecen 
unidos en los escritos del obispo de Milan que sirvieron de faente 
{De virg. afios 377 y 378) al texto liturgico. 

Poco despu^s Ambrosio dice: Sit in corde simplicitas, in verbis 
modus, erga omnes 'pudor n. 112. Era el eco del giro liturgico (Sit 
in eis . . . 'prudens modestia) que Siricio habia inspirado, como 
dije, en el latin cristiano de Cipriano. 


III. El estilo poetico de Siricio y el estilo oratorio 
de Leon el Grande 

Mi libro, S. Siricio y las cuatro Timporas, ha tenido una acogida 
interesante, entre los criticos^. Es 16gico, empero, que surja la 
discusidn; Siricio era completamente desconocido, como litur- 
gista. Dado el tema monografico del ayuno de Temporas, no 
podia alii desarrollar los contrastes entre su obra litiirgica, im- 
pregnada de lirismo y poesia, y el estilo oratorio de la liturgia de 
Leon el Grande. 

Por eso, las pruebas de la atribucion estrictamente literaria, 
cotejando algunos giros de las Decretales de Siricio, eran mas 
insinuacion que argumento definitive. Di la preferencia, lo mismo 
en aqu41 libro que en este estudio, a las pruebas historicas y a los 
escritos contemporaneos. En realidad, si no tuvieramos el texto 
de Siricio, en la carta-enciclica condenando a Joviniano, seria 
imposible afirmar que s61o el pudo ser el autor de la Deus castorum 
corporum. 

Al mostrar aqui las fuentes patristicas de la plegaria litiirgica, 
he respondido a la objecion del P. Jungmann (Zeitschrift f. kath. 

^ Cf. las recensiones de B. Botte, Les questions liturgiques et paroissiales, 
1958, n. 4, p. 346; de la Revue Thomiste, 1968, n. 4, p. 700—702; I. H. Dal- 
mais. La Vie spirituelle, juillet 1959. 
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Theol., Heft 2,1959, p. 256) sobre el \iso de la forma militia Chri¬ 
stiana, Yo afirm^ en mi libro (p. 60) que ese giro lo introducia en 
la liturgia Siricio y nadie se lo copiaba en el Veronense. El latin 
christiano tiene su cuna en Africa, pero la patria del latin litur- 
gico es, a mi juicio, Roma^. 

Tambidn el prof. M. C. Diaz y Diaz (Rev. espanola de Theo- 
logia 19, 1959, p. 211) me ha senalado agudamente que algunos 
giros aparecen en la sancidn de la Decretal, donde huele mas a 
estilo cancillereso; dl hubiera querido ver en el cuerpo de la Decre¬ 
tal algima frase que pudiera delatar la mano personal del papa. 

Efectivamente, el final musical permanearU aparece al final de 
la Decretal a Herminio de Tarragona: Quae a nobis , , , sunt salu- 
briter constituta, intemerata permaneant; Ep. I 15, n. 20 
(PL 13, 1147). Pero un estudio ulterior de sus fuentes patristicas, 
me permite senalar aqui interesantes relaciones entre el latin 
cristiano del africano Cipriano y el latin cancilleresco de la Roma 
de Siricio. Ese final permaneant estd inspirado en el De hab. virg. 
c. 7 del obispo de Cartago: perpetua possessione permaneant. 

Los estudios de F. Di Capua ^ han mostrado como Siricio, sin 
ser estrictamente el fundador del estilo cancilleresco, es, empero, 
quien le da una fisonomia propia, que se imita por sus sucesores 
y llega hasta el imperio carolingio. Ese final cancilleresco — irUe- 
merata permaneant — lo imita Leon el Grande (Decreta . . . invio- 
lata permaneant, Ep. 16) en multiples ocasiones y lo repite Ge- 
lasio I, con giro ya de Leon. 

Tambi4n el final liturgico de Siricio (quaedivinitus aeclesiae sunt 
coUata permaneant) de la misa de los ayunos de Pentecostes, 
se imita en los albores del renacimient ocarolingio. Cuando en la 
Francia de Pipino se redacta el ‘Ps-Gelasiano’ (= Vaticanus 
Reginensis 316), el redactor galo copiara el texto de la Deus casto- 
rum corporum; pero afladira un final galicano, inspirado en un 

^ En 8u excelente trabajo Sakramentartypen, Beuron 1958, p. 8, dice 
K. Gamber: „Die Heimat der lateinischen Liturgie ist sehr wahrscheinlich 
Nordafrika“. Pero la cita de Fulgencio de Ruspe (p. 13), en paralelo con el 
texto littirgico del palimsesto de Milan, no prueba el origen africano de la 
liturgia; tambi^n Fulgencio y su discfpulo Ferrando de Cartago fueron utiliza- 
dos, como fuente, por la liturgia espaiiola del siglo VII; cf. mi estudio Liturgia 
trinitaria espafiola en los misales gelasianos del siglo VIII: Anthologica annua, 
Roma 1959; en la actualidad, prepare un estudio sobre ‘Las fuentes de la litur¬ 
gia espafiola’. 

* F. Di Capua, II ritmo prosaico nelle lettere dei papi e nei documenti della 
cancelleria romana dal IV al XIV secolo, vol. II, Roma 1939, pp. 143—168. 
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pasaje de S. CesAreo de Arles^, y rematard el anadido, como el 
latin littirgico de Siricio, con el musical 'permanearU: mansura 
castitate permaneant, a pesar de que ha puesto en singular la f6r- 
mula romana. 

Dejo, pues, a un lado la presencia del verbo permanere, en el 
conjunto de fdrmulas que he atribuido a Siricio, porque ello no 
seria prueba decisiva. Prescindo tambidn de otros vocablos^ 

Voy a fijarme aqui en tres detalles de la Deus Cdstorum corpo- 
rum. El verbo devovere ; los giros tipicos del Incipit y la prosodia 
de los mismos. Todos ellos se hallan ausentes en san Leon el 
Grande, a pesar de su abundante Opera omnia; todos ellos se 
encuentran no en ima sancion de cancilleria, sino en textos que 
acreditan la mano personal de Siricio. 

a) En el nticleo central de la plegaria leemos illius thalamo, 
illiua cubiculo ae devovit. El propio Dom Coebergh* reconoce 
expresamente: devovere: absent chez Ldon. He aqui la construc- 
ci6n andloga, cuando Siricio expone su pensamiento, en la con- 
dena de Joviniano: aed virginea, quaa nuptiae creanty Deo de- 
votaa en \m contexto igualmente elogioso {maiore honorificentia 
muneramua). 

b) El Incipit de la Deua castorum corporum benignua habi- 
tator el incorruptarum^ Deua, amator animarumy DeuSy qui 
estd construido, lo mismo que las fdrmulas de la Velatio nuptialia 
y de las ordenaciones, con asociacidn de genitives plural a sustan- 
tivos terminados en —tor. Asi la, Benedictio auper Diaconoa: Deua 
honorum datory ordinum distributor officiorumque diapo- 
ait or; asi la Velatio nuptialia: mundi conditor y nascentium 
genitory muUiplicandi originia inatitutor. 


^ El texto liturgico del Ps-Gelasiano ut caeleatem sponsum accenaia lam- 
padibua cum oleo praeparationia expectet (ed. Wilson, p. 166) estd inspi- 
rado en Cesdreo de Arles, Sermo 237, 4 Morin 901, 12/14: humilitatia et cari- 
taiia oleum ... praeparare conlendant; ut inter aanctaa virginea accenaa 
virginitatia lam pa da. 

• Los vocablos aislados no pueden probar la paternidad literaria. Siricio emplea 
muchos de los tipicos de la plegaria. Asi agnoacere (1182 B); effuaua ait (1177 B); 
coniugia (1137 A); conaortio (1178); interdicta (1145); integritatem (\0 veces en 
las Ep. 9 y 10); licentia, modeatia, miniatrare^ propoaitum, atudium, etc. S61o en 
la Ep. 7, en la que condena a Joviniano, hallamos: hoatia anliquua — m^ntia 
aatutia — aerpebat — aerpentinae diaputationia effundat. En un s61o pArrafo de 
la plegaria: (hoatia aniiquua — aerpat mentia incuriam). 

* C. Coebergh, Saint L4on le Grand, auteur de la grande formule ,,Ad vir- 
gines sacras** du Sacramentaire L^onien: Sacris erudiri 6, 1954, p. 292. 
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Pues bien. Ese giro tlpico de esos Incifit no se halla en la abun- 
dante correspondencia de Le6n, ni en su predicacidn. Los vo- 
cablos comimes, identificados por Dom Coebergh, se hallan en 
giros diversos (amator esse sui, Sermo 20, 3; habitator est, Sermo 
63, 3). Siricio, en cambio, en el cuerpo de su Decretal a Herminio, 
dice: Dicat mihi nunc^ quisque iUe est sectator libidinum 
praeceptorque vitiorum Ep, 17, n. 9 (PL 13, 1138B). Son, 
como vemos, los «genitivos plurab y los sustantivos en -tor, de los 
Incipit de las fdrmulas que le he atribuido. 

c) El ‘cursus trispondiacus’. La Deus castorum corporum tiene 
5 clausulas con ‘trispondiacus’; de ellas, dos estan en el Incipit 
(benignus habitator — amaior animarum). La Decretal de Siricio 
a Herminio contiene 16 ‘trispondiacus*^, entre ellos praeceptorque 
vitiorum, es decir, el giro tipico con genitivo plural y sustantivo 
en -tor. En la plegaria los ‘trispondiacus* estdn en proporcidn del 
9 por ciento; en la Dectretal, en la del 8 por ciento. 

Es sabido que en Le6n no es frecuente el empleo del ‘trispon- 
diacus’. Por eso, las diferencias de la prosodia de la Deus castorum 
con la de los escritos de San Le6n^, son precisamente las que 
aoercan la prosodia de la Decretal a la de la fdrmula littirgica, a 
pesar de ser dos g^neros literarios tan diversos. 

Pero las diferencias fundamentales no son las del tanto por 
ciento de cl&usulas ritmicas, sino las de la indole po4tica del estilo 
liturgico de Siricio, al contrastarlo con el mds oratorio de Le6n 
el Grande. Dom Coebergh ha reconocido magistralemente ese 
caracter lirico de la Deus castorum corporum: «Son l 3 n:isme — dice— 
s’exprime commie sans effort, sans recherche, et s’dcoule en des 
phrases ardentes et harmonieuses, pleines de souplesse et de 
variety.» Precisamente ese lirismo, esa poesia y esa variedad, 
estan en contra del estilo majestuosamente oratorio, que he ha- 
llado en las multiples plegarias del c6dice de Verona, que llevan 
huella ciertamente leoniana. 

El lector podrd comparar por si mismo, cotejando dos prefacios 
sobre un iddntico tema: la virgen y mdrtir Cecilia. 

^ Cf. F. Di Capua, II ritmo prosaico nelle lettere dei papi, p. 168. Hay 
ademds 55 planua, 50 tardus y 81 velox, entre 203 cldusulas analizadas. 

* C. Coebergh, Sacris erudiri 6, 1954, p. 324: «La prosodie de la for mule 
offre des ressemblances avec celle de L^on, mais aussi de notables differences.» 
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S. Siricio 
1178 

UD: qui perficis in infirmitate virtu- 
tem, qua beata gloriosaque Caecilia 
despecto mundi coniugo ad 
consortia superna contendens, 
nec aetate nutabili praepedita est, 
nec revocata camalis inlecebram, nec 
sexus fragilitate deterrita. Sed inter 
puellares annos, inter saeculi blandi- 
menta, inter supplicia persequen- 
tium, multiplicem victoriam virgo 
casta martyr explevit; et ad 
potiorem triumphum secum ad 
regna caelestia, cui fuerat nuptus, 
perduxit. 


S. Le6n 
1172 

UD: in die festivitatis hodiernae, quo 
sancta Caecilia in tui nominis confes- 
sione martyr effecta est. Quae dum 
humanis devota nuptiis thala- 
mos temporales contemneret, 
sponsus sibi, qui perpetuus est. pre^- 
sumpto praemio castitatis adhibuit; 
et aeternitatem vitae maluit, quam 
ut mundo procrearet originem. In 
cuius gloriam etiam illud accessit, ut 
Valerianum, cui fuerat matrimonii 
iure copulanda, in perpetuum sibi 
socians martyr casta consortium 
secum duceret ad coronam. 


Siricio, como vemos, es mis variado. Su triple ennumeracion 
(nec . . . nec . . . nec — inter , , . inter . . . inter) expresa las difi- 
cultades que tuvo que veneer Cecilia. N6tese que las alusiones a 
la aetaa y la camalis inlecebra responden perfectamente a stimvlos 
aetatis evinceret de la plegaria de consagraci6n de las vlrgenes. 
Tambi^n Siricio ha tornado de Ambrosio, De virg, 12, n. 72 tU ex 
humilibus ad supema contendas (== ad consortia superna conten¬ 
dens), asi como de la carta de JenSnimo a Furia, Ep, 54, 10 donee 
puellares annos transeas ( = sed inter puellares annos). Podemos, 
pues, datar la f6rmiila entre el 396 y el 399. 

Le6n, en cambio, nos ofrece la versi6n oratoria del principio y 
el final. Reitera, como buen orador, la antitesis; utiliza el sonoro 
genmdivo (matrimonii iure copulanda) ; explica quidn era el ma- 
rido; vuelve a repetir el vocablo perpetuum para calificar con¬ 
sortium; y tras la pausa oratoria de esta frase, el final majestuoso 
secum duceret ad coronam. Pero la poesia y el lirismo, estdn en la 
oraci6n de Siricio. Con dos frases (multiplicem victoriam virgo 
casta martyr explevit — ad potiorem triumpMim) y su sencillo final 
(cui fuerat nuptus, perduxit), expresa maravillosamente, con en- 
canto y espontaneidad, la entrada de los jovenes esposos en un 
triunfo mejor. 

Es dificil veneer a la poesia con un discurso didactico. La litur- 
gia es pastoral, pero no todos los liturgistas han sido poetas Es 
interesante seguir la huella de los prefacios de Siricio y Le6n, de 
los de Gelasio I. En este caso, es natural hallar el de Siricio en los 
Sacramentarios del siglo VIII y IX. Lo mismo sucede con el pre- 
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facio de san Esteban. Otras veces, cuando Leon introduzoa un 
propio «nuevo», seri su prefacio oratorio^ el que se siga usando 
en ostras centurias. 


^ Un ejemplo tfpico es el prefacio de san Jnan evangelista 1276, que he 
atribuido a Le6n; lo utiliza, oomo fuente, la litorgia del Oracional espafiol; 
cf. mi estudio Litorgia trinitaria espaiiola, en los misales gelasianos del siglo 
VIII: Anthologica annua, Roma 1959. 


8 Stadia Patriatica T 
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A Lost Scrutiny in the Early Baptismal Rite 

E. Mollakd, Oslo 


The sources from the second century in which a baptismal rite 
is described are the Didache, St. Justin’s First Apology, and the 
Traditio Apostolica of Hippolytus. Though compiled in the be¬ 
ginning of the third century, the Traditio Apostolica may doubt¬ 
less be considered as a codification of the liturgical usage of the 
Roman Church at the end of the second century. 

In these sources a catechumenate is mentioned or alluded to. 
It may be doubted, however, whether there is an allusion to the 
catechumenate in the Didache ch. 7, which begins: “As to bap¬ 
tism, baptize in this way; Having said all these things {ravra 
ndvra TtgoeiTtdvreg), baptize in the name of the Father and the Son 
and the Holy Ghost, in hving water.” “AU these things” means 
the catechetical instruction contained in ch. 1—6. It is possible 
that this rather long catechesis was recited as the first part of the 
baptismal rite, but it is much more probable that it is a cate¬ 
chetical instruction given as a preparation to baptism. 

In St. Justin there is a description of the catechumenate 
{Apol. I 61, 2). “All who have been convinced and believe that 
the things are true which are taught and said by us, and who 
promise they are able to live in this way, are taught to pray 
and to ask with fasting from God the forgiveness of their 
sins previously committed, while we pray and fast together with 
them.” 

The Traditio Apostolica contains regulations concerning the 
duration of the catechumenate, its normal length being three 
years, as well as prescriptions concerning fasting and exorcisms. 
In Tertullian there are several allusions to the catechumenate. 

As to the baptismal rite itself in these sources, one detail 
should be observed. In the Didache we find a mention of some 
kind of sponsors whose assistance is considered to be desirable: 
“Before baptism the baptizer and the person who is going to be 
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baptized should fast, as well as some others, if possible^’ (xal 
ei Tiveg &XX 01 dvvavrcu, VII 4). 

If we try to analyse our oldest sources, the New Testament, 
some features of a baptismal rite, or of various baptismal rites, 
are to be perceived: 

1. In the N. T. there is no trace of a catechumenate. This insti¬ 
tution is never mentioned and in the narratives where a baptism 
is described, a catechumenate seems to be excluded. In Acts, 
those who are converted through the preaching of the Apostles 
are baptized immediately, without any preparation. St. Paul’s 
Epistles are never addressed to congregations consisting of fideles 
and catechumeniy but to Churches. There is evidently no class of 
catechumens standing on the threshold of the Church. You are 
either inside or outside. The term 6 xarrjxov/jievog occurs once 
(Gal. 6, 6), but it is not used technically of a catechumen. It 
signifies an ordinary member of the Church. 

2. Some kind of confession of faith in connection with baptism 
may be found e. g. in a text such as 1. Tim 6, 12: “Thou didst 
confess the good confession in the sight of many witnesses.” 

3. In the N. T. an instance of baptism by immersion is to be 
found in Acts 8 where it is expressly said that the eunuch and 
Philip “both went down into the water” (8, 38). The baptism re¬ 
corded in Acts 16, 33, where the keeper of the prison and his 
family are baptized by Paul, is evidently to be visualized as a 
case of baptism by affusion. If this is right, the two alternatives 
mentioned in the Didache, immersion and affusion, occur already 
in the N. T. Acts and St. Paul presuppose baptism in the name 
of Jesus Christ, but where the tradition recorded in Matth. 28 
was known, baptism into the three names must have been 
practised, probably in the form of three immersions. 

4. A confirmation immediately after baptism occurs in Acts. 
In ch. 8 the neophytes receive the Holy Spirit through the im¬ 
position of hands of the Apostles (8, 17) and in ch. 19 Paul bap¬ 
tizes and then bestows the gift of the Holy Spirit through laying 
on of hands (19, 6). In Hebrews 6, 2 “the teaching of baptisms 
and of laying on of hands” is an expression which is intelligible if 
we assume as its background the practice found in Acts. 

5. Yet another feature of the baptismal rite can be reconstructed. 
In an article entitled Les traces d^une vieille fonnule baptismale 
dans le Nouveau Testament (Revue d'histoire et de philosophie reli- 
gieuses 1937, p. 424—434), Oscar CuUmann has drawn attention 
8 * 
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to the fact that the verb ‘prevent’ {xcoXveiv, diaxcoXveiv) occurs in 
four narratives in the N. T. where a baptism is recorded. In 
Acts 8,36 the eunuch asks: “What doth hinder me to be bap¬ 
tized?” Acts 10, 47 reads strangely: “Can any man prevent the 
water, that these should not be baptized?” Acts 11, 17 is hardly 
less strange: “If then God gave them the same gifts as he gave us 
when we believed on the Lord Jesus Christ, who was I that I 
could hinder God?” In Matth. 3, 14 again the verb reoccurs. 
“Then cometh Jesus from Galilee to the Jordan unto John, to be 
baptized by him. But John tried to hinder him” (d de diexMvev 
avrdvy imperfectum de conatu). In the Ebionites’ Gospel, quoted 
by Epiphanius (Panarion XXX 13), it is Jesus who ‘hinders’ 
John (d ixcbkvaev adrSv), when the latter says, “I pray thee. 
Lord, baptize me thou”. 

Applying the method of Formgeschichte to these texts, CuU- 
mann concludes from this frequent and striking use of xcoXveiv 
or dcax(i}Xvecv that these narratives contain echoes of a question 
which used to be asked immediately before the performance of 
the baptismal act. The person who was to be baptized, or the 
baptizer, or a third person present asked whether there was any 
impediment, just as the same question is asked in some ordi¬ 
nation rites in modern times, or when banns of marriage are 
published from the pulpit. Cullmann suggests that some formula 
like tI xcoXvei; was used, and that those present gave their assent, 
perhaps by exclaiming something like ovdh xojkvei. 

In support of his theory Cullmann also adduces the passage 
in the Synoptic Gospels where children are brought to Jesus 
(Mark 10, Matth. 19, Luke 18). Here Jesus says: “Suffer the 
little children to come unto me, and hinder them not” (pij 
xcoXvere aord). Again we hear a wording employed in the primi¬ 
tive baptismal rite. 

In the baptismal rites of the second century this feature has 
disappeared. 

The only example of a similar use of the verb ‘prevent’ which 
Cullmann has found in Patristic literature is rather late. In one 
of his Catecheses (PG 33, 337 A), Cyril of Jerusalem msikes the 
Bridegroom in the parable of the Marriage of the Bnig’s Son say 
to the guest who had come without having on a wedding-gar¬ 
ment: “My friend, how hast thou entered here? Has not the door¬ 
keeper hindered thee?” {6 '^vgcogog ovx ixwXvaev;), It is possible 
that we have in this text an allusion to some kind of scrutiny in 
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connection with baptism, or perhaps rather with the cate- 
chnmenate. 

There is, however, one instance of this terminology which is 
nearer in time to the N. T. and where the relation to baptism is 
obvious. In the Pseudo-Clementines there is a passage (Horn. 
Xin 5—12, Rec. VII 30—36) where Clement’s mother, having 
discovered that her two sons are Christians, wants to be baptized 
at once. She asks: “What prevents my being baptized today?” 
(xi oSv xcoXvei aT^fiegdv fie pajixKr&fjvai;). In support of her petition 
she herself adduces her conversion to monotheism and her 
chastity as arguments for being baptized without delay. The 
Apostle Peter, who is the hero of the novel, declares that she can 
be exempted from the catechtimenate, but she must fast one day 
before her baptism. When she then says she has not eaten any¬ 
thing the last day and night for joy, one of her sons exclaims: 
“Nothing, then, prevents her being baptized” {ovxovv ovdev xcokvei 
avTTjv PcmxuT&fivat), Peter, however, is inexorable, because she 
has not fasted with a view to preparation for baptism. After a 
further day’s fasting she is baptized. 

In the Pseudo-Clementines there are several archaic features 
which reflect an early stage in the development of ecclesiastical 
institutions. One of these archaic details is this scrutiny. It is 
exactly that dialogue which Cullmann constructed on the basis 
of the N. T. texts: “What prevents my being baptized?” “No¬ 
thing prevents her being baptized.” Ti xcoXvei; Ovdev xcoXvei, 

The reason why this scrutiny disappeared so early from the 
baptismal rite was the emergence of a catechumenate. This insti¬ 
tution offered a much better guarantee than the rudimentary 
scrutiny preceding the baptismal act. 

A scrutiny, however, was now connected with the catechume¬ 
nate. In the Traditio Apostolica there are two scrutinies, one at 
the beginning and one at the end of the catechumenate. On the 
first occasion, the candidates are presented to the teachers of the 
congregation, and on the second occasion they are set apart to 
receive baptism. Both times ‘those who present them’ {oi ngoa- 
eveyxovreg) should give them testimony. These persons do not 
seem to be members of the clergy, but laymen who know per¬ 
sonally those who want to be baptized. They are sponsors, god¬ 
parents. At the first scrutiny they shall declare that their candi¬ 
date is able to hear the word, so we read in the Egyptian Church 
Order, which probably reproduces the wording of the Traditio 
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Apostolica, It seems to be the same persons who are asked at the 
end of the catechumenate whether their candidates have lived 
piously while catechumens, whether they have honoured the 
widows, visited the sick and done good deeds. 

The technical term sponsorea occurs first in Tertullian, where 
they are mentioned in connection with baptism of infants (De 
bapt, 18). The function, however, which these sponsors originally 
had to fulfill, was not to answer on behalf of infants, but to be 
guarantors for adults who wanted to be baptized. Such sponsors 
are perhaps to be found in the persons mentioned in the Didache, 
those who were willing to fast one or two days together with the 
person who was going to be baptized. And at a still earlier stage 
the sponsors were just a few people present at a baptism, giving 
their assent when the baptizer asked if the baptismal act could 
take place. 

This scrutiny at the beginning of the baptismal act disappeared 
because its purpose, to keep away undesirable persons, was 
safeguarded in a much better way by the institutions developed 
in the second century, sponsorship and catechumenate. 


Digitized by v^ooQle 



Der Festinhalt von Weihnachten und Epiphanie in den 
echten Sermones des Maximus Taurinensis 

Almut Mittzenbecheb, Hamburg 


Bei der Vorbereitung einer Ausgabe des Maximus Taurinensis 
flir das Corpus Christianorurn stellte sich mir im Zusammenhang 
mit der Echtheitsuntersuchung die Frage nach dem Festinhalt 
von Weihnachten und Epiphanie. Aus der einschlagigen Lite¬ 
rature sah ich, daB sowohl hinsichtlich der Festgegenstande als 
auch hinsichtlich der verschiedenen Einfltisse noch manches un- 
geklart ist. Daher glaube ich, daB das Zeugnis des Maximus, weil 
es uns eine konkrete Anschauung vermittelt, eine gewisse Be- 
achtung verdient. Maximus ist aus zwei Griinden noch nicht 
richtig ausgewertet worden: 1. hat man bisher noch immer ein 
falsches Todesdatum fur ihn angenommen, namlich nach 465, ob- 
wohl schon Ende des vorigen Jahrhunderts das bei Gennadius 
angegebene Datum zwischen 408 und 423 von Savio mit iiber- 
zeugenden Griinden als richtig erwiesen worden ist*. Maximus 
ist also ein Zeitgenosse von Augustin und Paulinus von Nola. 
2. lieB sich deshalb kein einheitliches Bild vom Inhalt der beiden 
Feste bei Maximus gewinnen, weil die immer noch maBgebende 
Ausgabe von Bruni aus dem Jahr 1784* viele unechte Sermoues 
enthalt. 

Soweit ich es auf Grund handschriftlicher Untersuchungen 
sehe, haben wir 3 echte und 3 zweifelhafte Predigten zu Weih¬ 
nachten imd 9 echte zu Epiphanie^. Im Grunde handelt es sich 


^ Eine Zusammenfassung des heutigen Standee der Forschung mit einem 
Verzeichnis der wichtigsten Literatur gibt Hieronymus Frank in Lexikon fur 
Theologie und Kirche, 2. Aufl. (1959), unter ‘Epiphanie III. In der Liturgie*. 

* Siehe zu dieser Frage A. Mutzenbecher in Sacris Erudiri 6,1954,370-372. 

* Abgedruckt in PL 57. Nach dieser Ausgabe wird im folgenden zitiert. 

* Zu Weihnachten: die echten Predigten Horn. 4. Serm. 3. 4 und die 
zweifelhaften Horn. 5. 21. Serm. 5; zu Epiphanie: Horn. 24a (PL 57, 277 An- 
fang — 278 A dignitatxB acquirat), 24 b (ib. 278 A Et at interdum bis zum SchluB). 
Serm. 8. 9. 11. 12. 13. Ps. Ambr. Serm. 11. Ps. Aug. Serm. 135, 1—4. 
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dabei allerdings nur um 4 zu Weihnachten und um 4 zu Epiphanie; 
deim Maximus predigt gem an aufeinander folgenden Tagen fort- 
laufend liber dasselbe Thema. Um keinen falschen Eindmck von 
der Breite des Materials zu erwecken, spreche ich im folgenden von 
den Fortsetzungs-/Sef 7 ?Mm 65 jeweils wie von einem einzigen^. Diese 
Predigten gehoren zu den fnihesten zu Weihnachten und Epi¬ 
phanie, die uns erhalten sind; zu Epiphanie kennen wir in Nord- 
italien sogar keine frliheren. Lassen Sie mich Inhalt und Bedeu- 
tung der beiden Feste, wie sie aus diesen Predigten hervorgehen, 
kurz darstellen. AnschlieBend will ich versuchen, Maximus in die 
Tradition einzugliedem. 

Der Festinhalt von Weihnachten ist die Geburt Christi mit 
Hirten und Engeln nach Lukas, verbimden mit der Anbetung der 
Magier nach Matthaus. Obwohl die Magier nicht in alien Weih- 
nachtspredigten erwahnt werden*, gehoren sie flir Maximus doch 
eindeutig zum Festinhalt von Weihnachten; denn in einer Predigt 
zu Epiphanie, in welcher er den Inhalt der beiden Feste mitein- 
ander vergleicht, rechnet er die Magier ausdriicklich zu Weih¬ 
nachten®. 

Die Bedeutung des Weihnachtsfestes liegt flir Maximus in dem 
AuBerordentlichen und Neuartigen der Geburt Christi aus einer 
Jungfrau. Die Geburt Christi ist ihm zugleich die Geburt des 
Heils, und damit ist Weihnachten Beginn des Heilsgeschehens. 
Das Bild, an welchem er die Neuheit des Ereignisses zu demon- 
strieren nicht mlide wird, ist die neue Sonne, das neue Licht der 
Wintersonnenwende. Unter denselben drei Aspekten werden 
auoh die Magier gesehen. Der Stem der Magier wird in die Licht- 
symbolik mit einbezogen. Die Magier selbst verherrlichen zu- 
sammen mit Engeln und Hirten die jungfrauliche Geburt Christi, 
und ihre Gaben werden auf Niederfahrt zur Holle, auf Auf- 
erstehung und Himmelfahrt als VoUendung des zu Weihnachten 
begonnenen Heils gedeutet. 

Der Inhalt von Epiphanie erscheint auf den ersten Blick nicht 
so eindeutig; denn von 4 Sermones zu diesem Fest behandelt 
einer die Taufe Christi zusammen mit der Hochzeit zu Kana^, 


^ Fortsetzungs-Sermones fiir Weihnachten sind h 4/6/21, fiir Epiphanie 
Ps. Aug. s 136/8 12/8 13. 8 ll/Ps. Ambr. s 11. s 9/h 24b/h 24a. 

‘ Sie kommen nur in h 21. s 3. s 4 vor. Belegstellen gebe ich im folgenden 
nur bei den wichtigsten Punkten an. 

» 8 8, PL 67, 647 C. 

* 8 11/P8. Ambr. 8 11. 
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zwei allein die Taufe^ und einer allein die Hochzeit^. Geht man 
davon aus, daB der Festinhalt von Epiphanie aus beiden Themen 
besteht, so fallt auf, daB in den Sermones, in welchen jeweils nm* 
ein einziger Festgegenstand behandelt wird, der andere nicht aus- 
drucklich erwahnt wird. Man konnte deshalb zweifeln, ob diese 
Sermones wirklich von demselben Autor stammen, wenn nicht 
Maximus selbst uns eine Erklarung flir diesen Tatbestand gabe. 
In dem Sermo, welcher Taufe imd Hochzeit zugleich behandelt, 
sagt er: Einige seien der Ansicht, daB an diesem Tage Christus 
getauft worden sei; andere, daB er Wasser in Wein verwandelt 
habe. Er aber behaupte, daB sowohl das eine wie das andere ge- 
schehen sei und daB beides dasselbe ausdriicke; denn in der Taufe 
werde der Mensch wie Wasser in Wein verwandelt^. Danach 
konnen wir also sagen: Maximus befand sich verschiedenen Tra- 
ditionen gegeniiber; nach der einen wurde nur die Taufe, nach 
der andem nur die Hochzeit gefeiert. Und indem Maximus Taufe 
und Hochzeit zusammen feiert, folgt er vermutlich einer dritten 
Tradition. Bei dem Gewicht der SermoneSy die nur die Taufe 
feiem, muB man allerdings in Erwagung ziehen, daB er anfanglich 
der Tradition gefolgt ist, die allein die Taufe zum Festgegenstand 
hatte. Andererseits ist es aber wohl moglich, daB er sich das 
Thema seiner Predigt frei, nur mit Biicksicht darauf, was er 
seiner Gemeinde gerade sagen wollte, gewahlt hatte, ohne das 
Bediirfhis zu empfinden, jeweils den gesamten Festinhalt darzu- 
legen. Fur Norditalien im allgemeinen scheint daraus hervorzu- 
gehen, daB es fiir den Festinhalt von Epiphanie damals noch 
keine feste Norm gab und daB es im Belieben des einzelnen 
Bischofs stand, sich fiir die eine oder die andere Tradition zu ent- 
scheiden. 

Die Bedeutung, die Maximus Epiphanie zumiBt, beruht auf 
zweierlei. 1. ist ihm Epiphanie die Erfiillung von Weihnachten; 
denn zu Weihnachten wird Christus dem Fleisch nach geboren, zu 
Epiphanie durch die Taufe wiedergeboren; zu Weihnachten wird 
die menschliche Natur Christi ofiFenbar, zu Epiphanie die gott- 
liche. Und deshalb enthalt Epiphanie fiir ihn das groBere My- 
sterium^. Gegeniiber der Taufe Christi tritt das zweite Thema der 
Hochzeit zu Kana zuriick; aber auch dort findet Maximus den- 

1 Ps. Aug. 8 135/8 12/8 13. 8 8. 

* 8 9/h 24b/h 24 a. 

» P8.Ambr. 8ll, §1. 

* Ps. Aug. 8 135, § 2. 
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selben Bedeutungsgehalt. Wahrend Christus zu Weihnachten von 
den fleischlichen Augen erblickt wnrde, erschien er zu Epiphanie 
den geistigen. Durch das Weinwunder werden den Aposteln die 
Augen gebfiPnet fiir die Gottheit Christi, und sie selbst werden 
gleichsam wie geschmackloses Wasser durch die Wiirze der Er- 
kenntnis in Wein verwandelt^. 2. bedeutet Epiphanie fiir Maxi¬ 
mus die Feier der Einsetzung des Taufsakraments^. In den Ser- 
mones, welche nur das Thema der Taufe Christi behandeln, 
nehmen die Ausfiihrungen liber die Heiligimg des Wassers, liber 
seine Slinden tilgende Kraft und liber das Beispiel, das Christus 
den Menschen mit seiner Taufe gegeben hat, den groflten Raum 
ein. In dem Sermo, welcher Taufe und Hochzeit zugleich be- 
handelt, wird, wie wir sahen, das Thema der Hochzeit dem der 
Taufe dadurch untergeordnet, daB das Weinwunder allegorisch 
auf die Taufe gedeutet wird. In dem Sermo mit dem einzigen 
Thema der Hochzeit wird das Weinwunder auf das mysterium 
resurrectionis gedeutet^. Einerseits mochte man hier auf Grund 
einer weitgehenden tJbereinstimmung im Vokabular mit dem 
Sermo, welcher das Weinwunder auf die Taufe deutet, und auf 
Grund der Verbundenheit beider Themen zu Epiphanie an die 
Taufe denken, andererseits scheint der Ausdruck futurum caeleste 
mysterium auf die Auferstehung zu weisen. Was Maximus damit 
gemeint hat, wage ich nicht zu entscheiden. Mit diesen Hinweisen 
auf das Sakrament der Taufe ist fiir Maximus ein pratktisch- 
seelsorgerischer Zweck verbunden; denn zu Epiphanie fordert er 
die Katechumenen auf, sich fiir die Taufe einzutragen. Die Ein- 
schreibung ist der Beginn einer intensiven Vorbereitung der Com- 
petentes auf die Taufe, die in der Ostemacht stattfindet. Dieser 
Vorbereitung sind die Predigten zur Quadragesima vomehmlich 
gewidmet; nicht mit einem einzigen Wort wird in ihnen auf die 
bevorstehende Passion verwiesen^. Auch in den Osterpredigten 
spielen die Neugetauften eine groBe Rolle^. Dies alles hat Maxi¬ 
mus im Blick, wenn er zu Epiphanie liber die Taufe predigt*. 


1 h 24a, PL 67, 277C; cf. s 9, PL 67, 649C. 

» Ps. Ambr. all, §1. 

> 8 9, PL 67, 660 B. 

^ Vgl. z. B. 8 27. 

® Vgl. z. B. h 68. 

• Epiphanie bedeutet fiir MaximU8 3. die Einsetzung der Kirche, was aber 
nur in einem Sermo kurz beriihrt wird (s 11, PL 67, 666 B). Damit wird zu- 
aammenhangen, daB Maximus als SchluB des Fortsetzungs-Sermo (Ps. Ambr. 
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Nach dem ersten Aspekt bilden Weihnachten und Epiphanie zu- 
sammen einen Festkomplex, in welchem Epiphanie ^e hohere 
Bedeutung zukommt. Der zweite Aspekt weist voraus auf Ostern, 
und damit wird der Festkreis von Weihnachten und Epiphanie 
zu dem von Ostern in Beziehung gebracht. 

Wie konnen wir nun Maximus in die Tradition eingliedem, 
wenn er zu Weihnachten Geburt und Magier imd zu Epiphanie 
Taufe und Hochzeit feiert? Eine Beziehung zu Mailand liegt 
nahe; denn das Bistum Turin ist vermutlich Ende des 4. Jahr- 
hunderts, vielleicht sogar zu Ambrosius’ Zeit, von der Metropole 
Mailand aus gegriindet worden^. Aber nicht allein dieser auBere 
AnlaB lenkt unsern Blick dorthin als vielmehr die Tatsache, daB 
ein groBer Teil von Maximus’ Predigten im Inhalt eine weit- 
gehende Abhangigkeit von Werken des Ambrosius aufweist. Die 
Moglichkeit einer Abhangigkeit auch im liturgischen Branch 
mochte ich hier kurz erortem, ohne jedoch ein definitives Urteil 
abgeben zu wollen. 

Was wissen wir iiber die Feier von Weihnachten und Epiphanie 
bei Ambrosius? Es steht fest, daB er sowohl Weihnachten wie 
Epiphanie gefeiert hat. Ober den Inhalt sind wir nicht genau 
orientiert. DaB er Weihnachten gefeiert hat, bezeugt uns sein 
Hymnus Intende qui regia Israel^, Ihn wollen wir auf den Fest¬ 
inhalt hin untersuchen. Seine Hauptanliegen sind die jungfrau- 
liche Geburt Christi und Aussagen iiber seine Natur. Christus ist 
Gott und Mensch zugleich. Die Betonung hegt dabei auf der 
Gottnatur, auf welche viermal angespielt wird. Dazu kommen 
Hinweise auf die Niederfahrt zur Holle und die Riickkehr zu 
Gott, auf das neue Licht und auf die Heilsbedeutung. Dieser 
letztere Aspekt kommt neben dem mehr dogmatischen Gehalt 
verhaltnismaBig wenig zur Geltung. 

Ein Vergleich des Inhalts mit dem bei Maximus vorgefundenen 
zeigt folgendes: beide betonen die jungfrauliche Geburt, beide 


s 11) einen Passus iiber die Hochzeit Christi nut dor Kirche aus einem seiner 
nicht zu Epiphanie gehaltenen Sermones (s 104, PL 57, 738 C/D) ubemommen 
hat. Hieronymus Frank findet darin die Spur eines syxischen Brauches, nach 
welchem zu Epiphanie die Hochzeit Christi mit der Kirche gefeiert wurde. 
{Hodie eaelesti sponso iuncta est ecdesia, in: Vom christliohen Mysterium, 
Diisseldorf 1951, p. 198 s. 210 s). 

^ F. Savio, Gli antichi vescovi dTtalia dalle origini al 1300, descritti per 
region!. II Piemonte, Torino 1898, p. 1—8. 

* A. S. Walpole, Early Latin Hymns, Cambridge 1922, Hymn 6. 
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weisen auf die Niederfahrt zur Holle und die Riickkehr zum 
Vater, fiir beide spielt die Lichtsymbolik eine Rolle. Wahrend 
aber Maximus zu Weihnachten gerade nur von der Mensch- 
werdung spricht und erst zu Epiphanie von der Gottheit, fallt 
bei Ambrosius die starke Betonung der Gottheit Christi bei der 
Geburt auf. Die Griinde fiir diesen Unterschied, auf die ich hier 
nicht eingehen kann, brauchen nicht in verschiedener liturgischer 
Tradition zu liegen. Zum Beispiel spielt sicher die Polemik des 
Ambrosius gegen die Arianer, die fiir Maximus kaum noch akut 
war, dabei eine Rolle Ein weiterer Unterschied besteht darin, 
daB fiir Maximus Engel, Hirten imd Magier zum Inhalt von 
Weihnachten gehoren, von Ambrosius aber nicht genannt wer- 
den. Da aber Engel und Hirten mit dem Vorstellungsbereich von 
Weihnachten fest verbunden sind und im Hymnus dennoch 
fehlen, bleibt die Frage oflFen, ob fiir Ambrosius dariiber hinaus 
nicht auch die Magier zu Weihnachten gehort haben. 

Ein weiteres direktes Zeugnis fiir Weihnachten finden wir bei 
Ambrosius nicht. Doch mag in der Erklanmg der Geburt im 
Lukas-Kommentar ein Hinweis liegen. Hier schiebt Ambrosius 
in die Exegese des Lukas-Textes von der Geburt Christi den Be- 
richt iiber die Magier und die Innocentes nach Matthaus ein. DaB 
dieser Einschub fiir ihn eine zugehorige Erganzung ist, geht aus 
seinen Worten hervor: docuit enim nos sanctus Matthaeus non 
mediocre mysterium, quod sanctus Lucas, quia plene iam erat ex- 
positum, silendum putavit^. Wie eng dieser Komplex fiir Ambro¬ 
sius zur Vorstellung von der Geburt gehort, moge ein Satz zeigen. 
Nachdem Ambrosius iiber Ochs und Esel gesprochen hat, sagt er: 
an mediocribus signis deus probalur, quod angeli ministrant, quod 
magi adorant, quod martyres confitentur?, zusammen mit den 
Engeln also erweisen Magier und Martyrer, womit die Innocentes 
gemeint sind, die Gottheit des neugeborenen Jesus*’. In der 
weiteren Auslegung haben auch Stern und Gaben der Magier in 

^ Vgl. M. Simonetti, Studi suH’innologia popolare cristiana dei primi se- 
coli = Atti deiraccademia nazionale dei Lincei a. 349—1952, classe di Scienze 
morali, storiche e filologiche, serie 8, vol. 4, fasc. 6, Roma 1952, p. 386. 424. 

* In Luc. 2, 43 (p. 66, 6—9 Schenkl). Der Bericht iiber Christi Geburt, also 
der Kommentar zu Luc. 2, 1—19, baut sich folgendermaBen auf: in Luc. 2, 
36—39 Census; 2, 40-43 Geburt; 2, 44—48 Magier; 2, 49 Innocentes (Matth. 2, 
1—18); 2, 50—53 Hirten und Engel; 2, 54 Maria bewahrt die Worte der Hirten 
in ihrem Herzen. 

* In Luc. 2, 43 (p. 66, 2—4). Dazu 2, 36 (p. 60, 19): quern vaqienies pueri 
martyrio confitentur. 
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diesem Zusammenhang eine Bedeutung. Ich nehme diese Stelle 
lediglich als Auslegung des Lukas-Textes von der Geburt, ohne 
damit sagen zu wollen, daB es sich dabei um eine Weihnachts- 
predigt oder iiberhaupt um eine Predigt handelt. Aber es ist doch 
recht unwahrscheinlich, daB Ambrosius die Einheit dieser Vor- 
stellung bei der Feier von Weihnachten aufgegeben hatte. 

Gber Epiphanie finden wir bei Ambrosius nur eine einzige Be- 
merkimg. Aus dem Lukas-Kommentar geht hervor, daB er die 
Katechumenen an diesem Tage aufforderte, sich fiir die Taufe 
einzutragen^. Dieser Branch, dem wir ja auch bei Maximus be- 
gegnet sind, macht es wahrscheinlich, daB die Taufe Christi auch 
fiir Ambrosius der Festinhalt von Epiphanie war. Auf einen 
weiteren oder einen anderen Festinhalt von Epiphanie finden wir 
meines Wissens in den Werken des Ambrosius keinen Hinweis. 
Den Hymnus lUuminana aUissimus^ ziehe ich nicht heran. Ich 
habe mich dem Urteil derer angeschlossen, die ihn dem Ambrosius 
absprechen®. 

Was ergibt sich aus dem Vergleich zwischen Maximus und Am¬ 
brosius? Beide feiern zu Weihnachten das Mysterium der Geburt. 
Die Magier, die fiir Maximus zum Festinhalt gehoren, konnten 
wir bei Ambrosius immerhin als zum Vorstellungskreis der Ge¬ 
burt gehorig erweisen. Zu Epiphanie feiert Maximus Taufe und 
Hochzeit, moglicherweise anfangs nur die Taufe. Bei Ambrosius 
ist die Taufe als Festinhalt wahrscheinlich. Wie weit hier tJber- 
einstimmung und Unterschied reichen, laBt sich auf Grund des 
angefiihrten Materials nicht genauer bestimmen. Ein greifbarer 
Unterschied tritt in der verschiedenen Akzentuierung der Natur 
Christi hervor, wie sie zu Weihnachten den Glaubigen erscheint. 
Fiir Maximus wird die gottliche Natur Christi erst zu Epiphanie 
offenbart, und daher ist ihm Epiphanie ein bedeutungsvoUeres 
Fest als Weihnachten. Fiir Ambrosius hingegen tritt die gottliche 
Natur Christi, wie die behandelten Zeugnisse zeigten, schon zu 
Weihnachten voU hervor. Und deshalb ist es schwer vorstellbar, 
daB Weihnachten fiir ihn eine geringere Bedeutung gehabt hatte 
als Epiphanie, und daB dementsprechend Epiphanie fiir ihn die- 
selbe Bedeutung gehabt hatte wie fiir Maximus. 

' In Luc. 4, 76 (p. 177, Os). » Walpole, Hymn 8. 

* Die Unechtheit des Hymnus ist meines Erachtens uberzeugend nach- 
gewiesen worden. Vgl. dazu zuletzt Chr. Mohrmann, Epiphania, als 2. Ab- 
druck in: Etudes sur le Latin des Chretiens, Roma 1958, p. 272, wo weitere 
Literatur zu dem Problem angefiihrt ist. 
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Vergleicht man dieses Ergebnis mit festumrissenen Traditionen 
wie der romischen, die zu Weihnachten die Geburt Christi iind zu 
Epiphanie die Magier feierte, oder mit der Galliens, nach welcher 
zu Weihnachten ebenfalls nur die Geburt gefeiert wurde, zu 
Epiphanie aber die tria miracula, d. h. Magier, Taufe imd Hoch- 
zeit, so rlicken trotz der Unterschiede Maximus imd Ambrosius 
doch so nah zusammen, daB eine Abhangigkeit des Maximus von 
Ambrosius auch im Liturgischen durchaus moglich ist. 

Will man dariiber hinaus versuchen, Maximus in ein Verhalt- 
nis zu den genannten festumrissenen Traditionen zu setzen, so 
zeichnet sich in dem ihm gelaufigen Festinhalt von Epiphanie 
mit Taufe und Hochzeit eine groBere Nahe zu der Galliens als zu 
der Roms ab^. Auch eine sprachliche Erscheinung deutet auf 
diese Beziehung, In einem Sermo zu Epiphanie erlautert Maximus 
das Fest, indem er die griechische Bezeichnung Epiphanie mit 
apparere iibersetzt*. Eben dieselbe Gbersetzung apparitio finden 
wir in Gallien sogar als Bezeichnung des Festes, wahrend im 
romischen Bereich vorwiegend der Ausdruck manifestatio ge- 
braucht wird®. 

Damit sind wir zu keinem gesicherten Ergebnis gekommen. 
Mir lag aber auch vor allem daran zu zeigen, daB sich aus einer 
Konfrontierung mit dem aufschluBreichen Zeugnis des Maximus 
fruchtbare Fragestellungen fur das Problem von Weihnachten 
und Epiphanie gewinnen lassen. 

^ Spuren der Tradition mit den zwei Wundern zu Epiphanie finden sich im 
Missale Bobiense, das die Liturgie der Merowingerzeit in Gallien wider- 
spiegelt. (P. Salmon, Le Lectionnaire de Luxeuil = Collectanea Biblica Latina, 
vol. VII, Roma 1944, p. LXXXIV s. CVI). Als weiteren Zeugen fiir diese 
Tradition im Abendland mdchte ich noch den Hymnus Irduxit orbi iam dies 
(Walpole Hymn 91) unbekannter Herkunft anfiihren. P. K. Gamber machte 
mich im AnschluB an mein Referat noch auf das sogenannte Corbinian-Evan- 
geliar in Miinchen und auf die Evangelienliste aus Aquileja aus dem 7./8« Jh. 
aufraerksam. In einem Aufsatz ,,Die alteste abendlandische Evangelien- 
Perikopenliste, vermutlich von Bischof Fortunatianus von Aquileja (f nach 
360)“, der demnachst erscheinen soil, will P. Gamber fiber seine diesbezfig- 
lichen Forschungen berichten. 

* 8 9, PL 57, 649 B: Quaerat aliquis quid interpretetur hoc verhum, scilicet 
quia epiphania graece latine dicitur apparere. 

* Chr. Mohrmann, Epiphanie p. 262 s. 
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The Baptismal Rite according to some of the Coptic- 
Gnostic Texts of Nag-Hammadi 

E. Segelbebo, Upsala 


In this paper ^ I want to deal with some of the texts from Nag- 
Hammadi, namely the Evangelium Philippi, the Evangelium 
Thomae, the Hypoatasis of the Archonts and the so-caUed Evan¬ 
gelium Veritatia, It will certainly cause no surprise that I shaU be 
concerned mainly with the Evangelium Veritatia (= EV) and the 
Evangelium Philippi (=EP). 

When working with these texts we must not confuse them, as 
it is quite possible that they do not represent one single gnostic 
tradition. Save-Soderbergh even suggests that the library of Nag- 
Hammadi is a collection of various haeresiological literatime®. 
Further, special care is needed when trying to find texts con¬ 
taining material for the reconstruction of a baptismal rite, be¬ 
cause there are only a few texts which obviously deal with bap¬ 
tism. In other cases it is not clear whether the baptismal terms 
are used merely metaphorically or in a strictly liturgical sense. 
One reason why we are right to stress the liturgical interpretation 
is firstly the fact that a similar terminology is known from the 
Church, which definitly used sacraments and liturgies, secondly 
the Fathers have a good deal to tell us about the sacraments and 
rites of various Gnostic sects, and thirdly, the Mandaeans, a 
Gnostic sect, until this day practise a religion where baptism, 
sacred meals, and rites for the departed are of great importance. 
The Odes of Solomon were of central interest both to Bernard 
and to Harris and Mingana. Bernard^ emphasizing a liturgical 
interpretation, regarded them as baptismal Odes, but he was 

' It is the hope of the author that he will be able to publish before long a 
more thorough discussion of this subject. 

* Det koptiska *Evangelium Veritatis*, in Religion och Bibel 17, 1968, 
Upsala 1959, p. 29. 

• J. H. Bernard, The Odes of Solomon, Texts and Studies VIII 3, (Cam¬ 
bridge 1913. 
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criticized by Harris-Mingana^ who neither regarded them as 
baptismal h3rmns, nor believed that they responded to the tests 
of a highly evolved ritual, but said that such references as may 
remain were merely occasional and not structural*. In the light of 
later research it is difficult to maintain the negative attitude of 
Harris-Mingana. In the Odes there are a good many references to 
baptismal ritual which enable us to reconstruct a good deal of the 
baptismal ritual of the Odes. When interpreting the Gnostic texts 
in the light of Christian, Mandaean and other liturgical traditions 
we may also miss certain baptismal terms because the termino¬ 
logy of the texts in question may differ from what we already 
know from other sources. 

I should also add that when speaking about baptism, I use the 
word in a way which may not be quite accurate, because I deal not 
only with the rite centred in the immersion but also with the 
chrism, the act later called confirmation. In Christian terminology 
it may sometimes be right to use the word baptism for the whole 
act of initiation; in certain Gnostic circles there seems to have 
been a more developed difference between the act of baptism 
and the chrismation, both theologically and in time and space, 
as we shall see. 

First I want to discuss some questions related to EV. My use 
of that title does not imply that I accept any theory about its 
identity with a work of Valentinus, nor does it mean that I think 
it is a Gospel, at least not in the usual meaning of the word. 
What is it then? 

Giversen* has already pointed out that EV has a homiletic 
character. He observed that the author never uses the word 
write, but speak, and in several cases he is addressing his 
audience. This theory was also accepted by Save-Soderbergh and 
the team working with him in Upsala.^ Doresse calls it “un 


* ^ Harris and Mingana, The Odes of Solomon, I, II, 1919, 1918; I, Ch. XVI 

p. 187-197. 

* Op. cit. I, p. 197. 

* Sandhedens Evangelium, Copenhagen 1957, p. 39. 45-48. 

* Save-Soderbergh, Det koptiska ‘Evangelium Veritatis’, in Religion 
och Bibel 17, 1958, Upsala 1959, p. 32 sq. (In the same publication 
Helmer Ringgren writes about EV and the Valentinian Gnosis in an article 
called: Evangelium Veritatis och den valentinianska gnosis, p. 41—53, and 
p. 64—70 Bertil Gartner discusses the relations between EV and the New 
Testament.) 
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simple trait4”^, Schenke also a homily*. Rudolph recently with¬ 
out giving reasons for his opinion, protested against the classifi¬ 
cation of EV as a homily*. 

Our next question is: what kind of homily is it? At the end of 
1957 Save-SMerbergh got hold of a copy of Labib’s edition of the 
texts^, and he soon discovered the missing leaves of the Jung 
Codex®. For the understanding of the whole EV these pages 
proved most important. Their text shows that the chrism is some¬ 
thing extremely important to the author, chrism is at the centre 
of his whole thinking, whereas the term baptism is not used and 
water only cn passant. I do not think it necessary to give any 
examples here of how the thought of spirit-chrism is central 
to the whole of the EV. It is obvious to any reader of the entire 
text that the missing leaves contain the key for the understanding 
of the EV. But I want to emphasize, what Save-Soderbergh has 
said in his essay just mentioned, namely that the author distin¬ 
guishes between three kinds of people. First he mentions him who 
is without the law (dvopogy niXT26n), secondly the righteous 
(dlxaiog), and thirdly the pneumatikos {TcvevjLiarixdg). And what 
is especially important here is that when dealing with the first 
two groups the author describes them in the third person, but 
when dealing with the TtvsvpaxiHol, he addresses them in the 
second person plural: But ye should do the will of the father, 
because ye are of him (33, 30sq)®. 

This new imderstanding of EV gave Save-Soderbergh and his 
team grounds for stating that EV is a baptismal homily, which 
was delivered at the point of the ritual when the neophytes had 
received the chrism and were about to unite with those who were 
already initiated^. 

After having tried to penetrate the problem in some way more 
thoroughly, I have but to consent to the idea of Save-Soderbergh, 

^ Doresse, Les livres secretes des Gnostiques d*Egypte, Paris 1948, 
p. 254. 

‘ H.-M. Schenke, Die Herkiinft des sogenannten Evangelium Veritatis, 
Berlin 1969, p. 9—12. 

’ In his review of Segelberg, Ma^buta, Zeitschrift fiir Religion und Geistes- 
geschichte 11, 1959, p. 295. 

* P. Labib, Coptic Gnostic Papyri, Vol. I, Cairo 1956. 

® Schenke (op, cit., p. 4) and Doresse (op. cit., p. 254) seem to have made 
the same discovery independently. 

• Save-Sdderbergh, op. cit., p. 34. Cf. 32, 8 sq. 

’ Op. cit., p. 35—40. 

9 Stadia PatrisUca V 
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except in one detail. It is possible that the author of EV did re¬ 
cognize an order of initiation where there was a real distinction 
between baptism and chrism. If it is remembered how baptism 
and chrism are regarded as two distinct sacraments in EP, it is 
remarkable how in EV the chrism and thoughts related to it are 
in the centre, whereas baptism is kept in the background. As in 
Acts, baptism and imposition of hands were sometimes admini¬ 
stered on different occasions, so it may have been in the sect of 
EV. I think therefore that it would be more accurate to say that 
EV is a homily delivered after the act of chrismation, that it is a 
confirmation homily. 

Our next question will be: what is the ritual refiected in EV? 
Sagnard, judging from the Excer'pia ex Theodoto, supposed that 
the Valentinians had some preliminary acts before baptism, such 
as fasting, genufiections, exorcism of the water Are there any 
traces of such acts in EV? There are some indications in that 
direction. In EV 33, 16—21 there is a passage which may indicate 
the existence of exorcism of persons: “Do not become place for 
the devil, because you have already thrown him out.” 

In some early Christian rituals we find the ephphaia. Some¬ 
thing similarly may be traced in a text imbued with baptismal 
thoughts, 30,14: “Blessed is he who opened the eyes of the blind. 
And the spirit came in haste when it resuscitated him.” This 
would indicate some act of opening the eyes. As there are no other 
indications in the same direction, caution is needed here, but I 
wanted to mention this possible interpretation. In Christian tra¬ 
dition St. Ambrose is the best early testimony of that ceremony, 
and his words are not the less interesting for us because of their 
mentioning of the odor bonus^. 

In Byzantine ritual the turning from west to east forms an 
impressive act, anordaaeiVy owrdooeiv. In EV there may also be 
traces of this, although one must be careful when interpreting 
such a common phrase as “to turn”. EV 22, 4 says: “If he is 


^ Sagnard, Extrait de Th^dote, Paris 1948, p. 234. 

* Idea ergo tibi aacerdos aures tetigity ut aperirentur aurea tnae ad aermonem 
et ad adloquium aacerdotia .,,et narea ut bonum odorem accipiaa pieiatia aelemae 
et ut dicaa: Chriati enim bonua odor aumua Deoy quemadmodum dixit apoatolua 
aanctuay et ait in tefideiy devotioniaque plena fragrantia. De sacramentis I 1, 2. 
De mysteriis 1, 3. Cf. C. Callewaert, De ceremoniis Ephpheta, abrenuntiationis 
et inunctionis faciendae oleo catechumenorum in baptismo parvulorum, in 
Sacris Erudiri 1960, 718 sq. 
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called, he hears, replies and turns towards him.” In fact all these 
words, — call, hear, answer, turn — may be given a liturgical 
interpretation. 

To stretch out the hand is an act which we possibly find 30, 19: 
“Reaching out his hand to him who was stretched out upon the 
ground, it set him upon his feet”. Malinine has translated 
TOOTM freely as: “Havinghelped”, but there is much to be said 
for the more literal rendering of Save-Soderbergh^. It would in¬ 
deed be very natural to interpret a text like this in a liturgical 
way, and we should remember how in the Mandaean baptism the 
ritual handclasp, the giving of kvAtay forms a kind of parallel, and 
there may be other acts too, which resembles that liturgical hand¬ 
clasp*. We should also remember from the Gospel, what Jesus does 
when raising up the daughter of Jairus: xal xganjaag vPjg 
Tov Ttaidlov Xdyei avrfj’ xdki&a xovfx (Mk 5, 41). We should also 
observe that the Aramaic verb used by Jesus is the same as the 
liturgical term used by the Mandaeans for raising up, qaiim^. 
Whether this act should be regarded as belonging to the prelimi¬ 
nary or to the final ones is hard to say. There is much to be said 
for both theories. But I prefer to mention it at this point. 

Among the rites belonging to the baptism proper there are 
some which we find indicated in EV. First there are traces of 
divesting and investiture, namely 20, 30—37. This is a text dealing 
with Jesus and thus it is not very obvious evidence, but assuming 
that our interpretation of EV as a baptismal or confirmation 
homily is correct and interpreting this passage in the light of EP, 
I think, we are right in saying that EV knows the symbols 
of liturgical garments. There is also some vague evidence for the 
use of the crown (23, 24). 

Water is mentioned only once (34, 20), and in a context indi¬ 
cating that it refers to baptism. Water-baptism belongs to the 
sphere of the “cold fragance”, it is psychikon. There is no evi¬ 
dence for any ceremonial drinking of water. Neither the terms for 
submersion nor immersion occur in EV to enlighten us about the 
method of performing the baptism. The word ^ajiriofia does not 
even occur, but once the Coptic word G)MC is used, and there may 

^ Evangelium Veritatis, translation into Swedish in Symbolae Biblicae 
Upsabenses 16, Uppsala 1959, 16. 

* Segelberg, Ma.sbuta, Upsala 1958, p. 52 sq., 63, 75. 

• Op. cit. p. 89—91 and Schenke, Die Herkunft des sogenannten Evangelium 
Veritatis, p. 46. 

«• 
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be a play upon words: “The spirit attracts him to himself, and he 
sinks down (G)MC) in the fragrance of the Father^' (34, 13). 

If the sources for our knowledge of baptism in water and con¬ 
nected ceremonies are not abundant, they are indeed superabun¬ 
dant as regards the chrism and related acts. In EV the word NIMB 
is used several times meaning as a verb “to inspire”, insufflate 
and 843 a noun “the wind”. It has something to do with the spirit. 
EV 34,25 says that the cold fragrance, the baptism in water, be¬ 
comes warm, when the spirit comes at the application of the 
chrism. This verb NIMB may indicate an act of sufflation for 
which there is more evidence: “Christ insufflated (inspired) them 
with that which is in his mind.” I think we are right in saying 
that there is strong evidence for our theory that EV knows a 
ceremony of insufflation most probably in connection with the 
chrism. 

In baptismal terminology the word oipQaylq, seal, plays an 
important role. There is one indication in EV of the use of the 
seal, in what way it is impossible to say; we are just entitled to 
ascertain that the term is used, namely 36,29: XXXX 2XTN 11661 
NTXM- 6T6 0Y^T (i)TX*n6- MXYNX2TiB6 UWXy 2X2THM. 
“But with him, who is without deficiency, one does not break 
the seal (TBBO).” A term closely connected with “seal” is “sign”, 
MX6IN6, which is used in EV although it is impossible to give 
it a liturgical interpretation. 

As has already been pointed out, unction plays a central role 
in EV. EV knows that Christ means anointed: “Therefore Christ 
he was called in their midst, in order that ... he may 
anoint them with unction (TG)2C)” (36, 13sq.). And this 
unction is “the mercy of the father”. The Greek original of this 
expression was probably: rode Ikaiov to SXsov tov TzaxQdg, a play 
upon words which is quite good if Byzantine pronounciation of 
au was introduced at that time in Egypt. 

We should also mention the axevrjj which are filled, i. e. 
with chrism-spirit. The term is known from 25, 28. 33; 26, 10 and 
36, 21. Whether it is a baptismal term proper or rather belonging 
to the apolytrosia is a problem. It is probably used in the la43t 
mentioned rite according to Irenaeus^. In connexion with chrism 
one should add that t he fragrance which has something to do with 
the chrism, warm fragrance, may indicate that the oil is scented. 


^ Irenaeus, Adv. haer. I 21, 5. 
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I suppose this is what is indicated by Irenaeus when he says that 
the Valentinians used opobalsamon^. 

A term probably used in this connexion is “perfect”: “The per¬ 
fect Father makes his children perfect”, and from 36, 20 we learn 
that those who have received the chrism are perfect. The Coptic 
term here is XCDK XBXX, which probably does not denote a parti¬ 
cular ceremony but the theological meaning of the “confir¬ 
mation”. 

There is reason to attribute a special importance to the term 
TCDK Xp6T, 19, 30 which I have translated “raise up”*. Save- 
Soderbergh translates “confirm” meaning that it is a translation 
of the Greek arrjglCeiv although he acknowledges that my trans¬ 
lation is possible too*. The translation of EV 30, 19 would then 
be: “. . . giving his hand to him who was stretched out on the 
ground, it placed him upon his feet, because he had not yet 
resuscitated”. To “raise up” seems to be explained by the word 
“resuscitate” which seems to strengthen my translation^. 

A baptismal term which may have no ritual significance, is “to 
plant”, “planting”. In EV it appears in a baptismal context. 
Having dealt with those who have received the chrism and whose 
seal has not been broken, the author says that the perfect Father 
fills him with what he is lacking. “He knows his plants, because 
he it is who has planted them in his paradise. The paradise is his 
place of repose.” 

Finally I should mention that there are some expressions 
which may be interpreted as referring to the “giving of a baptismal 
lamp”. St. Ambrose testifies to the use of the baptismal lamp or 
can^e*. 

To sum up: in the EV there are some ceremonies belonging to 
baptism-chrism, which are certain: divesting, baptism in water, 
investiture imction with holy oil (probably performed as a signa- 
tion-sealing with the cross), raising up. The order of these acts 
is clear except the raising up, which may have taken place earlier 

^ Irenaeus, Adv. haer. 121,3 (Greek: t(J> dncp T(p djid paXadfiov, Lat. 
opobalsamo). 

‘ Ma^bUta p. 171, n. 3. 

* Op. cit., p. 39, n. 29. EV 30,19 Save-Soderbergh translates “raise up”. 

^ Against my translation is the absence of any word in EV denoting 

ottjqKq). The reason, however, may be that it belongs rather to the sphere of 
apolytrosis. 

* Lumina neophytorum splendida, De lapsu virginis, ch. 6. Of. Gallewaert, 
op. cit., p. 723 sq. (De candelis et lampadibus aocensis). 
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in the procedure. Other rites which are more or less likely to have 
belonged to the ritual are: exorcism, turning, stretching out of hand, 
insufiTlation and epApAato, crowning and baptismal candle or lamp. 

Some scholars such as Braun ^ and Schenke^ have observed a 
relationship between EV and the Odes of Solomon. It is not my 
task here to estimate the value of their research. But I did find it 
interesting to investigate the extent to which the liturgical ter¬ 
minology of EV recurs in the Odes. May I here summarize the 
results? Some terms or expressions find no parallel in the Odes: 
exorcism, reaching out the hand, axevog, and for some there is 
only most uncertain evidence: ephphutay turning, insufflation, 
baptismal lamp, perfection. Among the terms which in the Odes 
seem important, but do not occur in EV are: immersion, (sub¬ 
mersion), minister of the water, drinking water, signation (which 
in EV is used only in a nonliturgical sense). It is of great impor¬ 
tance that such a central rite as unction does not seem to be found 
in the Odes, where Christ alone is said to be anointed. But what 
then is common to both? Both have a baptism in water, about 
which we know far more from the Odes than from EV; further, 
divesting-investing are important in the Odes and we find them 
also in EV; raising up is a term important in both traditions and 
it is likely that there is a liturgical reality in both. (I regret that 
in my thesis I did not reckon the raising up and the crowning 
among the baptismal rites of the Odes®.) The term “to plant”, 
“planting” is also common and so is seal and possibly crowning. 

When comparing the Odes with EV one must bear in mind 
that EV is a homily delivered at a special liturgical occa43ion, 
whereas the Odes have a wider field. But even when taking this 
difference into account I must say that to me there is only a 
slight affinity between the two traditions. Especially important 
is it that the main fact of the EV, the chrism, is not found in the 
Odes. Certainly the two have many ideas in common, but the 
structure of their rites of initiation is different^. 


^ F.-M. Braun, L’Enigme des Odes de Salomon, Revue Thomiste 57,1967, 
609-625. 

* H.-M. Sohenke, Die Herkunft des sogenannten Evangelium Veritatis, 
p. 26-29. 

• Op. cit., p. 166. 

♦ Segelberg, Evangelium Veritatis — a confirmation homily and its rela¬ 
tion to the Odes of Salomon, Orientalia Suecana, Vol. VIII (1959), Upsala 
1960, p. 1-42, 
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None of our texts hitherto published is so important for our 
knowledge of the sacramental system and the liturgy as the 
Evangelium Philippi (EP)^. We learn that there are baptism, 
chrism, eucharist, salvation (apolytrosia) and bridechamber, and 
this order also represents their sacramental value or importance. 
As regards baptism and chrismation the Gospel does not contain 
a description of the whole ritual. It is therefore necessary to ana¬ 
lyse the texts and try to reconstruct the ritual. 

First we observe that the rite deals with descent and aacent 
(59, [97 (emendation)] 109). The baptizand descends into the 
water. What kind of water is never stated, but it seems to have 
been water deep enough to allow total immersion. No text expli¬ 
citly says so, but from EP 43 I am so bold as to conclude so. The 
text runs: “But God immerses (ficmrlCeiv) what he paints (Pcm- 
T[lC]eiv) in water.'' 

Whether a formula was used at the immersion or not, we do not 
know. A trinitarian formula is known from EP, but judging 
from EP 67 it seems as if this formula were reserved for the 
chrism, the higher sacrament. Some neophytes, when ascending 
from the water may have said, but wrongly: “I am a Christian.” 
This is regarded as wrong because they are not entitled to say so 
until they have received the chrism (59)*. 

In some baptismal rituals there was also a drinking of water 
in connexion with the immersion. There is no strong evidence for 
its existence in the tradition of EP. Only one text may be adduced 
as evidence, but it is most vague, and even if it does deal with 
a liturgical drinking, we do not know what the drink was, nor do 
we know in what ritual it occurred; it may even refer to the 
Eucharist. The text is: “The Sophia is a barren, [who has] 
child[ren.] Therefore [she] is called[: She who] drinks your 
<grace. (?)) The place [where] they should drink [in order to] 
become pregnant in their way (is) the Holy Ghost” (36). 

Probably before the descent there was a divesting, foUowed 
after the ascent by the investing with the baptismal robes. EP 


^ Text: Labib, op. cit., p. 99—134. Introduction and translation by H.-M 
Schenke» Das Evangelium nach Philippus, Theologische Literaturzeitung 84, 
1959,1—26.1 use here the numbers of Schenke. 

‘ Not until he has received the chrism is he entitled to call himself a Chri¬ 
stian. Cf. 95. Theophilos of Antioch expresses a similar idea in Ad Autolycum: 
TOiyoQovv To&rov elvexev xaXovfjte^ ikatov ^eov 

112 (PG 6, 1042). 
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101: ''Therefore, when he (the gnostio) comes and descends into 
the waters, he will undress, in order that he may endue this** 
(= the living water = the (living) body = the living man). 
"Those who put on the vestments are chosen for the vestments of 
the kingdoms of heaven** (24). It is interesting to observe that 
the descent into the water and the immersion are regarded as 
being a kind of investing. The same idea is known from the Man- 
daean tradition. But in neither case does the idea exclude the use 
of a real liturgical dress^. 

The place of the investing is not quite clear. Most probably it 
was performed immediately after the ascent from the water, but 
there is one text indicating a later place: "The (soil, heavenly) 
vestments are chosen for those who have put them on by means 
of water and fire, which cleanse the whole place (= ever^hing)** 
(24). Water means baptism, fire chrism, as indicated in the next 
paragraph: "There is water in water, there is fire in chrism.** 
EP does clearly distinguish between baptism and chrism and 
there is no doubt that the chrism is regarded as the more im¬ 
portant act of the two (e. g. 74, 76, 96). 

At the unction there was used chrism prepared from oil from 
the olive tree. According to EP 92 the fruit of the tree of Life is 
10000 olives, "from which came the chrism**. The idea that the 
chrism comes from the tree of Life is in accordmce with the well 
known Gnostic formula: I am anointed with white chrism from 
the tree of Life^. 

A minister of the chrism used to function, but a kind of self¬ 
anointing may have been known (EP 111) although the trans¬ 
ition of Schenke is not the only possible one. N6TNAT02C0Y 
MMOC may be passive as well. 

A trinitarian formula was probably used, but whether it was 
pronounced by the minister or by the neophyte himself, we do not 
know. Finally, the kiss of peace may also have been used, al- 
chough Schenke seems to regard it as reserved for the bride- 
thamber®. 

How is this ceremonial related to that of EV ? 

The preparatory acts which we thought were supported by 
examples from EV are not observed here. The acts connected 

^ Segelberg, Ma^buta, p. 116—130. 

* Origenes, Contra Celsum VI 27. 

’ Theologische Literaturzeitung 84, 1959, 5. 
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with the immersion, descent-ascent, divesting-investing, are 
supported by some not very strong proofs from EV, but are well 
established facts in EP. The anointing with chrism, which is the 
central act in EV is also without any doubts known in EP. The 
relation between baptism and chrism is not as close as in early 
Christian traditions, e. g. that of St. Hippolytus. But it is in ac¬ 
cordance with what was said about EV, which seems to be a 
homily preached after the conferring of chrism, an act probably 
separated firom the baptism. 

There is thus nothing to be said against a close relationship 
between EV and EP, if we are allowed to judge from a liturgical 
point of view. 

This implies that EP is not very close to the Odes; there are 
several important differences, the most important one being of 
course the strong emphasis on the chrism in EP, which is not 
found at all in the Odes. 

The same may be said about the Nature of the Archonts. It has 
indeed very little to say to the liturgical scholar, but it seems to 
support the anointing and the raising up, which is enough to 
establish its closer relationship to EV and EP than to the Odes^. 

The Ooapel of Thomas finally has some few texts which with 
great care may be used as evidence for the ceremonial. We may 
be right in saying that it seems to support divesting-investing, 
raising up, drinking of milk, possibly also water, but these verses 
are so uncertain, that we are not entitled to use them now, in 
order to define their relation to EP-EV and the Odes. Here as 
in other c€U3es the Ooapel of Thomas may represent a tradition 
differing from that of most other texts of Nag-Hammadi. 

Our next question will be: What is the relation between the 
rituals discussed and the rites known from other Gnostic sources 
such as the Piatia Sophia and the Book of Jeu? And what is their 
connexion with the Gnostic sects referred to by the Fathers? 
I cannot put forward any new material on Piatia Sophia and 
other texts. At the end of my dissertation on Mandaean baptism 
I have tried to give some idea what was the baptismal ritual of 
Piatia Sophia etc. All these texts, the new ones from Nag-Ham- 

^ At the end of the text it is said that the Spirit of truth which the Father 
has sent to them will teach them about everything and will anoint them with 
the chrism of eternal Life. Labib I, p. 144, 35—145, 5. 
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madi as well as those published long time ago, seem to j. .. g to 
the same Gnostio main-stream, if we are allowed to judge from a 
liturgical point of view. Probably they represent one or several 
traditions within the Valentinian group of Gnostics, described 
also by the Fathers. 

A great number of other problems arise in connexion with our 
texts, but in conclusion I wish to point out one, which is of great 
importance for the history of the liturgy in the primitive Church. 
We heard how baptism and confirmation were kept apart as two 
different acts and not regarded as two important features of one 
and the same rite. In some cases, no doubt, they were treated as 
being closely related to one another, but the main impression is 
that they are both theologically and liturgically regarded as 
essentially different, celebrated as they are at different occasions 
and possibly also different places. 

Does this tradition represent a specific Gnostic development 
of an ancient Christian tradition, or does it represent a genuine 
tradition of the Church of the second century, derived from the 
times of the Apostles, when the baptism and “confirmation” at 
least sometimes were regarded as two distinctive acts ? Here 
there is room for much research of which the results will be 
important not only from a purely historical point of view. The 
matter is also relevant in the present situation of the Church, 
e. g. in the struggle for healing the schism between the Eastern 
and the Western Church. 
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Le th^me du Paradis, apr^s la chute de rhomme, exprime 
I’id^al supreme k atteindre. Non seulement dans 1’Ancient Testa¬ 
ment il est trait4 comme la promesse de Dieu transmise k Israel 
par les prophfetes; il pr^occupe aussi beaucoup les auteurs de 
I’antiquit^ paienne, parmi lesquels nous retiendrons surtout 
Menandre et H^siode, le pofete grec du VIP si^cle avant J.-C., — il 
y est question d’une vie jadis bienheureuse, actuellement perdue, 
et les dieux se rendent compte qu’elle manque k Thomme. L’hu- 
manit4, qu’on la considere dans la religion de la R6v61ation ou 
dans le paganisme, garde vivante la nostalgie d’un pass6 glorieux. 

L’apparition du Christianisme a mis le sujet encore davantage 
en relief. Le premier kerygma toume autour du Royaume de Dieu 
et notamment autour de I’Eglise, qui n’est autre chose que la 
realisation — toujours relative — du paradis sur cette terre. Pr^- 
chant le message du salut, le Christ promet ce royaume. Toutes 
les graces promises en recompense aux Beatitudes, selon les sy- 
noptiques, concement, sous des formes diflferentes, le Paradis; 
et c’est ce Paradis encore, que le Crucifie ofiFre au larron penitent 
le jour de la Crucifixion. 

Ainsi, le nouveau baptise, le participant au myst^re eucharisti- 
que, bref quiconque vit la vie liturgique et participe aux dons de 
la gr&ce divine, jouit de nouveau de la beatitude paradisiaque 
qu’Adam et Eve avaient perdue. 

Cette descente, ce retour du Paradis sur la scene spirituelle est 
traitee tr^s souvent dans la literature patristique et surtout 
abondamment dans les cantiques de rhymnographie orthodoxe. 
Pour montrer jusqu’^ quel point cette notion est enracinee dans 
la conscience et la theologie de I’Eglise, nous presenterons les plus 
caracteristiques d’entre eux en traduction. Ajoutons aussi que 
cette verite domine tous les offices liturgiques orthodoxes qui ne 
manquent aucune occasion de Texalter. 
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I. Au Paradis par le Bapt6me 

Nous savons que le nouveau baptist, devenant membre du 
Christ par son entree dans le corps mystique, rentre en possession 
des biens celestes accord^s jadis aux premiers habitants de I’Eden. 

Voici un texte eloquant qui montre I’efiFet principal de la Re¬ 
surrection du Christ: 

«Conime vous ^tes n6 

sans forcer le sein de la Vierge, 

sans briser les scell6s 

vous fetes sorti du tombeau 

et nous avez ouvert 

les portes du Paradis 

O Sauveur, 

Victime vivante et non immolee, 

qui dans votre divine libertfe 

vous fetes offert vous-mfeme k votre Pfere, 

en sortant du tombeau 

vous avez ressuscitfe avec vous 

tout le peuple issu d’Adam.» 

(6® ode, Canon P&ques) 

Pour commencer, il faut approfondir le sens des priferes baptis- 
males. Le baptfeme constitue, en efiFet, notre rentrfee dans I’Eglise- 
Paradis. Cette nouvelle communautfe mystique rfepond k toutes 
les conditions du paradis perdu. Dans leur contexte, I’lncar- 
nation, la Crucifixion, et surtout la Rfesurrection nous conduisent 
au Paradis cfeleste. A travers la liturgie et les sacrements se 
rfealise le salut dans I’unique communautfe ecclfesiale qui prfelude 
k la rencontre definitive entre Dieu et les hommes dans son 
royaume. 

Le dfesir de Dieu k ramener le premier homme vers la bfeatitude 
perdue se rencontre de nombreuses fois dans les rfecits patristiques 
de sa chute. Le Crfeateur ne peut pas supporter la douleur de cet 
exil. Le plan divin avait prfevu un remede pour sa restauration. 
De plus, cette conduite de Dieu k Tfegard d’Adam est comparfee k 
celle d’un pere affectueux qui chatie son enfant, moins pour le 
punir que pour le corriger et pour prfeparer les biens de la nouvelle 
feconomie. La pensfee patristique toume autour du chfetiment 
infiigfe par Dieu comme un instrument d’feducation et d’une mfe- 
thode divine. Le thfeme est tellement commun que les commen- 
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taires patristiques r^affirment que rien n’est aussi efficace pour 
nous faire sentir le prix d’un avantage que la privation de ce bien. 

Nous empruntons ici un passage Eloquent de saint Chryso- 
stome, extrait d’une cat4ch^se (voir Jean Chrysostome: Huit 
catechises baptismaJes dans les Editions du Cerf, 1957, pp. 136 
-137). 

«Mais pour que tu connaisses et le piige du dimon pervers et 
les sages dispositions prises par notre Maitre, vois ce que le 
diable a voulu faire de Thomme par sa tromperie et quelle 
bienveillance au contraire lui a timoignie le Maitre dans sa 
provenance. Le dOmon pervers enviait k Thomme le sOjour du 
paradis. II lui fit espOrer dans le futur un surcroit d’avantages 
et il le priva de ceux qu’il avait en mains. L’amenant k envi- 
sager son OgalitO avec Dieu, il attira sur lui le chatiment de la 
mort. Tels sont en eflFet ses app&ts: non seulement il nous fait 
perdre les biens que nous tenons, mais il cherche encore k nous 
jeter dans un plus grand prOcipice. Au contraire, le Dieu de- 
bontO, mime en cette circonstance, n’a pas abandonnO le genre 
humain. Pour montrer au diable combien ses entreprises 
Otaient foUes et k Thomme quelles attentions il garde pour lui, 
il lui accorda, par la mort, TimmortalitO. Vois plutot: Tautre 
a jetO Thomme hors du paradis; le Maitre I’a introduit au ciel. 
Le profit est plus grand que le ch&timent.» 

Par son baptime k Jordain nous sommes restores k I’ancienne 
beatitude, et ainsi nous jouissons avec Lui les dons du Saint- 
Esprit. La fite d’Epiphanie met en relief cet OvOnement dans les 
hymns du jour: 

«Dans les fiots du Jordain 

Il recrOe Adam qui s’Otait laissO corrompre 

et II brise la tite des dragons qui s’y Otaient 

tapis, le Seigneur Roi des siecles, 

car il s’est couvert de gloire.» 

(Premier Ode des Matines; Epiphanie) 

♦Aujourd’hui les offences des hommes sont 
effacOes dans les eaux du Jourdain. 

Aujourd’hui le Paradis s’ouvre devant ThumanitO 
et le Soleil de justice brille sur nous.» 

(Pri^re de Benediction dee Eaux) 
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Bappelons-nous que rinitiation baptismale est une remini¬ 
scence de cet evenement. Le neophyte rentre k nouveau dans la 
realite du paradis; ce n’est 14 ni hyperbole ni metaphore poetique 
mais I’expression de Texperience mystique et empirique de la vie 
du baptise. Par la renonciation k Satan et Tengagement solennel 
de marcher dans la voie de son nouveau Maitre, le catechumene 
acquiert son droit d’entree au Paradis. C’est sur ce th^me fonda- 
mental que Cyrille de Jerusalem developpe ses exhortations aux 
neophytes. 

»Quand done vous renoncez k Satan, apres avoir radicalement 
brise toute alliance avec lui et denonce vos anciennes collusions 
avec Tenfer, alors vous voyez s’ouvrir la Paradis que Dieu 
plante k Torient et d*oti notre premier pere fut chasse pour 
avoir vioie I’ordre divin. Et c’est pour symboliser cette con¬ 
version que, montrant le dos au couchant, vous avez fait le 
geste de vous toumer vers I’orient, qui est le domaine de la 
lumifere.^ (Cat^ch^es Mystagogiques 19; PG33, 1073) 

Plus tard, les Pfere syriens insisteront encore davantage sur ce 
privilege des chretiens. Ils s’efiForceront de mettre en relief dans 
leurs plus beaux cantiques la rencontre entre le nouvel Adam et 
le nouveau Paradis. L’oeuvre de la redemption divine voulait que, 
rachete par le Christ, I’homme retrouve la gloire et I’incorruptibi- 
lite, caracteristiques propres de la vie paradisiaque. C’est I’argu- 
ment principal de Jean Damascene qui a synthetis^ toute la doc¬ 
trine orthodoxe. 

«Certes il fallait que les pr^mices de notre race eussent part au 
bien supreme, mais encore tout homme devait pouvoir naitre 
d’une seconde naissance, se nourrir d’une nourriture nouvelle, 
adaptee k cette naissance, et parvenir ainsi k sa pleine mesure. 
Par sa naissance ou incarnation, par son bapteme, sa passion, 
sa resurrection, le Christ a libere la nature hiunaine du peche 
originel, de la mort et de la perdition; il est devenu les premices 
de la resurrection et s’est lui-mdme designe comme la voie k 
suivre, le modele, I’exemple, afin que nous aussi, mettant nos 
pas dans les siens, nous devenions par adoption ce que lui- 
rndme est par nature: enfants et done heritiers de Dieu, et co- 
heritiers du Christ. Il nous a done donne de naitre une seconde 
fois, et de mdme qu’en naissant d’Adam nous avons pris la 
ressemblance de celui-ci, heritant la malediction et la mort, en 
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naissant de lui nous h^ritons, avec sa ressemblance, rimmorta 
la benediction et la gloire.» 

(Orthod. Kdei IV 13. PG 94,1137). 

2. L’Eglise et les biens perdus 

Si le terme «Paradis» ne se lit que trois fois dans le Nouveau 
Testament, c’est qu’on voulait ecarter son sens materiel (voir la 
conception perse du «jardin»). On identifia plutot le Christ avec 
le paradis: c’est Lui le pleroma de la divinite et des biens: etre 
avec Lui, vivre avec Lui signifie eprouver la joie la plus intense. 
Le caractere ineffable de cette joie oblige de la presenter sous un 
sens mystique. 

Ainsi, le bois de la Croix exprime le source de la vie reelle, 
xb fvAov xfjQ Co)fjgy ou le royaume des cieux. Le Calvaire devient 
Faeces au Paradis, Fascencion k la gloire du Christ qui, par la 
redemption, nous restitue Fancienne jouissance et nous ramene 
aux riantes prairies et aux arbres plantes par le Oeateur. 

♦C’est pour moi que I’on vous mit en croix: 
vous vouliez epancher sur moi le pardon; 
pour moi que fut dechire votre flanc: 
vous vouliez m’abreuver k la source de vie; 
et les clous ont fixe votre corps k la croix 
pour qu’en voyant I’humiliation de vos souffrances 
j’aie foi en la majeste de votre puissance 
et vous acclame ainsi: 

Christ qui donnez la vie, 

gloire k votre Croix 

et gloire k votre Passion, 6 Sauveur.j> 

(Beatitudes: Jeudi-saint; ton 4®) 

♦Ceux que vous aviez tout d’abord chasses 

du Paradis, Seigneur, 

pour avoir mange du fruit de I’arbre, 

vous les y avez reintroduits 

par votre croix et vos souffrances, 

mon Sauveur et mon Dieu. 

Ainsi donnez-nous la force 
de parvenir saintement 
au terme de ce jeune 
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et d’adorer votre divine Resurrection, 

Paque salutaire, 

par les pri^res de celle qui vous enf6tnta.» 

(Ezapostilarion: Dimanche Tyrrinia) 

La plupart des P^res de TEglise appliquent k I’Eglise du Christ 
certaines predictions restees non realisees dans TAncienne Alli¬ 
ance: d’apr^s eux, TEglise aete annoncee par lesprophetes; Vkre 
messianique coincide avec la naissance de Son Eglise, le jour de 
la Pentecote. L’Eglise, de Tavis unanime des Peres, s’identifie 
avec le Paradis; elle lui est mfime superieure, puisque ses biens de- 
viennent incomparables. Le Christ est Tauteur de FEglise et notre 
acces au Paradis mystique; en d’autres termes, le Paradis est 
Fob jet d’une interpretation typologique. C’est pourquoi plusieurs 
ouvrages patristiques ont comme theme principal le «Paradis», 
et il convient de faire une etude speciale de cette paradisiologie. 

L’ecciesiologie orthodoxe, parmi d’autres caracteristiques, 
presente celle de relier le fideie k I’eternite. Avant toute chose, 
le membre de TEglise se trouve au sein du corps mystique, mais 
il jouit aussi des biens celestes de la vie paradisiaque: le Paradis 
d’Eden, ce paradis perdu, redevient, avec toutes ses benedictions, 
accessible par la voie des sacrements qui sont k la disposition des 
fideies. 


3. Le Paradis retrouve dans TEglise 

L’oeuvre salvatrice du Christ ne constituait pas seulement 
Tentree dans un monde spirituel, mais aussi le retour k une 
realite dont les slides, avec une nostalgie pathetique, avaient 
fait I’objet de leurs prieres. La nouvelle creation restitue au fideie 
tous les titres perdus par sa chute; bien plus, elle lui oflEre des pri¬ 
vileges superieurs k ceux qu’Adam possedait jadis en faisant de 
lui une image divine, un autre «dieu». Aussi le moine et hymno- 
graphe Cosmas chante-t-il la triomphale entree du chretien dans 
les cieux par la fete de TEpiphanie. 

«Le Christ est baptise. Il sort de Teau et avec lui II reieve le 
monde; Il voit ouverts les cieux, qu’Adam avait fermes a lui- 
meme et a ses descendants^ (Vigilcj SticKirft). 

Notons ici que, malgre sa chute et la gravite des consequences 
du peche, I’homme n’avait pas completement perdu ses relations 
avec Dieu. Sevrfe de la divinite, il brulait de retablir ses relations 
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avec Dieu, afin de recouvrer les benedictions de la filiation: il a, 
au fond, conserve le sceau divin. Le grand mystique Gregoire 
Palamas envisage Thomme comme gardant encore dans son ame 
le cachet de noblesse que le Oeateur y avait pose: «Nous avons 
perdu la ressemblance divine, mais non pas I’image divines 
(ProsopopoHa, PG 150, 1148). D’ailleurs cette image divine suffi- 
sait k Phomme pour qu’il pfit s’eiever et recouvrer I’etat para- 
disiaque. L’Annonciation de la Sainte Viergefoumit iiTheophane, 
I’hymnographe, Poccasion d’exalter cette restitution: . . . 

«Le mystfere etemel est reveie aujourd’hui; le Fils de Dieu 
devient Fils de Phomme pour que, ayant pris a ce qu’il y a de 
moins bon, II me donne ce qu’il y a de meilleur. Jadis, Adani 
flit trompe; voulant devenir Dieu, il ne le devint pas; mais 
Dieu devient homme pour rendre Adam Dieu. Que la creature 
se rejouisse, que la nature tressaille para que Parchange se pr6- 
sente et s’incline cjevant la Vierge avec son ‘rejoissez vous’, 
S€dut Oppos4 k la peine». (Stichira; Matines) 

L*exil6 ne pent mettre un terme k son admiration, car c’est 
par la grace qu’il a obtenu la liberty et qu’il s’est aflfranchi de Pes- 
clavage. Plusieurs cantiques nous enseignent que la liberation est 
le centre de notre redemption et que, si notre conduite n’est pas 
celle d’hommes fibres, nous ne sommes pas reellement des habi< 
tants du monde fibre, mais que nous demeurons encore sous le 
joug de la malediction. Logiquement cet etat de choses depasse la 
matifere: le premier peche ayant ete accompli spirituellement dans 
Pin visible, il est normal que Dieu descende parmi nous par la voie 
mystique et sacramentelle. Le peche represente Pexteriorisation 
du monde. Apres la chute, nous ffimes soumis aux elements cos- 
miques de la nature, k la force diabolique, aux puissances infe- 
rieures; nous sommes devenus victimes de notre corps, bien que 
dans notre salut Pexterieur soit soumis k Pinterieur. Deifie, 
Phomme ne cherche plus la beatitude dans le monde materiel; il 
ne reclame non plus un Dieu visiblement present, car ce Dieu est 
present dans nos coeurs. Les beautes et les benedictions sont done 
toutes spirituelles, et c’est d’ailleurs ainsi que le chretien les con- 
9oit. Void quelques textes qui montrent la nature du nouveau 
paradis et ses fruits abondants: . . . 

<(A cause du bois 

Adam fut exile du Paradis; 

gr&ce au bois—celui de la Croix— 

10 8tudU Patristica V 
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le Larron habita le Paradis. 

L’un goutant de son fruit, 
meprisa Tordre du Cr6ateur; 

I’autre, crucifix avec lui, 
reconnut le Dieu cach6. 

En votre Royaume, 6 Sauveur, 
veuillez aussi vous souvenir de nous.» 

(Beatitudes: ton 4®) 

Ainsi aux vfipres du Samedi saint rhymnographe presente le 
(liable lui-mdme d^crivant sa defaite: 

«En ce jour, Tenfer se lamente et s’^crie: 

II eut mieux valu pour moi n*avoir pas accueilli 
Celui qui est n4 de Marie, 

(jar en p^n^trant dans son domaine 
11 a mis fin k mon pouvoir, 
il a bris4 mes portes d’airain, et, 
ceux que je d^tenais depuis si longtemps, 

II les a, 4tant Dieu, ressuscit^s.f 

♦En ce jour, TEnfer se lamente et s*ecrie: 

‘Mon pouvoir est englouti, le Pasteur a mis en croix 
et Adam s’est relev6; 

je suis d^pouill^ de ceux sur qui je r^gnais et, 
tous ceux que j’ai d^vorfe dans ma puissance, 
je les renvoie tous; 

Le Crucifix a vid6 tous les tombeaux; 
la puissance de la mort n’a plus de force’. 

Gloire, Seigneur, k votre croix et k votre Resurrection.^ 

(Idiom^les du jour, 4® ton plag.) 

4. Le Paradis: la vie en union avec le Christ 

Un autre aspect de cette conception paradisiaque, c’est que le 
Christ, le donateur, est parmi nous, comme II 4tait le CWateur du 
premier paradis. Introduits dans son royaume, nous sentons que 
c’est Lui qui nous parle et qui nous fait ^prouver les beaut^s de la 
nouvelle experience; II nous nourrit d’un enourriture paradisia¬ 
que, les sacrements. C’est surtout dans I’Eucharistie que nous 
trouvons la plenitude de la vie du Saint Esprit. 

Au Paradis et cependant corporelsl II faut comprendre cette 
cohabitation sous le jour de notre dualite. Tout en restant cor- 
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ruptibles, nous goutons n^anmoins les beaut^s de T^temit^. 
Ainsi not re s^jour au Paradis commence d^s que nous sommes 
unis au Christ, mais il ne trouvera sa plenitude que lorsque nous 
aurons d6pouill6 notre corps. 

II faut expliquer la raison pour laquelle le Seigneur voulait son 
Eglise comme un nouveau Paradis: c*est un 414ment important 
pour illustrer non pas seulement le visage des fiddles mais aussi la 
physionomie g4n4rale de la spirituality chrytienne. Si pour le 
monde antique le Paradis perdu ytait Tidyal supreme de leurs 
aspirations et de leurs espoirs, pour la nouvelle yconomie il mani¬ 
festo dans la vie actuelle le caractere de ce royaume: joie, lu- 
miere, saintety. 

L’Eglise, c’est cette sociyty triste et douloureuse que le Christ 
entraine vers le bonheur. Bon nombre ne se rendent pas compte 
qu’en s’engageant k Le suivre, ils sont entrys dans la voie du 
bonheur et de la paix. Le pynible est vertu, le syduisant est pychy. 
L’Evangile ainsi que la discipline ecciysiastique et la liturgie ne 
visent pas I’au-del^ et ne possydent pas de rapport eschatologique. 
Bien au contraire, ils contiennent d6jk un avant-gout de la byati- 
tude cyieste sur cette terre pleine de larmes. Selon I’optique ortho- 
doxe, les commandements yvangyiiques n’ont pas yty donnys dans 
un. but didactique et moralisant, mais pour qu’ils se transmutent 
en actes de la vie spirituelle. 

Ainsi la f^te d’Ascension donne des reflexions pieuses k Thym- 
nographe, pour exposer des lessons, que cette f^te fait aussi 
clever le fidele aux horizons celestes: 

«Etant descendu du haut des cieux sur terre, ay ant, comme 
Dieu, relevy la race d’Adam qui gisait humiliy dans la prison 
de TEnfer, et par votre Ascension, 6 Christ, I’ayant fait re- 
monter au ciel, Vous I’avez fait siyger avec Vous sur le trone de 
votre pyre, car Vous ytes pitoyable et ami des hommes.» 

(petite CoUecte, Cathisme I ton plag.) 

«J*ai oui. Seigneur, la renommye de la puissance de votre croix, 
et que le Paradis a yty ouvert par elle, et je me suis ycriy.* 
Gloire k votre puissance. Seigneur.» (4© Ode, Hirmos) 

«Dieu est monty au milieu de la jubilation, et le Seigneur au son 
de la trompette, pour relever d’Adam I’image tombye et nous 
envoyer I’Esprit Paraclet afin qu’Il sanctifie nos limes.» 

(Vepres, apostiches, 2« ton plag) 

!(>• 
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L’esprit n’est pas seul k participer k cette joie; la culture cor- 
porelle, elle aussi, y prend part. Entre le ciel et la terre est engag4 
un dialogue continuel; tandis que nous sommes terrestres, les 
anges sont invisiblement presents ici: «anges terrestres et hommes 
c41estes)> chante I’Eglise quand elle c41ebre les Saints. 

Cette interpenetration du spirituel et du materiel, du divin et 
du cree, cette marche simultanee montante et descendants, prou- 
vent que les separations et les luttes entre I’esprit et la chair sont 
dues k notre etat d’imperfection. Les joies spirituelles dont le 
corps mSme ressent les repercussions temoignent que la mati^re 
devient alors les premises du monde nouveau ou notre corps sera 
spiritualise. 

Le sacrement par excellence qui nous conduit au Paradis est 
I’Eucharistie; ici nous avons un acte de compenetration k la 
supreme beatitude. 

En oflfrant I’Eucharistie, nous nous rendons compte notam- 
ment de la realisation de la promesse du Christ. Le larron sur la 
croix est entre au Paradis avec le crucifie le mSme jour. Pardonnes 
et rachetes, nous aussi nous entrons dans la demeure de nos an- 
cetres innocents: la distance qui nous separait de Dieu est suppri- 
mee. Le Paradis, dans la liturgie, n’occupe pas seulement une 
place cosmologique, mais encore existentielle; dej^ nous vivons 
au Paradis, nous le sentons: notre t&che ulterieure est alors de 
promouvoir la marche en avant en vue de I’epanouissement d’un 
tel av^nement. 

Les heures canoniques suivant la succession du jour et de la 
nuit symbolisent la transposition de notre substance dans le 
monde sumaturel oil il n’y a ni tenebres, ni sommeil, ni souflFrance. 

«Vous qui le sixieme jour et k la sixieme heure 
avez cloue k la croix 

le p6ch6 commis par Adam au Paradis terrestre, 
d^chirez aussi la cedule de nos fautes, 

Christ Dieu, 

et sauvez-nous.» (Tropaire du Sexte, 2® ton) 

«Vous 6tes toute glorieuse. Mere de Dieu et Vierge, 

nous vous chantons, 

car par la Croix de Votre Fils, 

I’Enfer a jete k terre, 
et la mort mise k mort; 
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morts, nous sommes ressuscitds 
et nous avons promus k la vie; 
nous avons re 9 u le Paradis, 
notre ancienne jouissance; 

C’est pourquoi, 

dans notre reconnaissance, 

nous glorifions le Christ notre Dieu, 

comme dtant puissant et seul tr^s pitoyable.» 

(Tropare Stavrotheotokion) 

Le porteur du Paradis est^arfois identifi^ avec le don de lui- 
mdme. Le Christ est la source et en Lui nous sommes au Paradis: 
la croix a donnd naissance k cet 4tat de choses. 

Personne n’a eu la pr^somption de ddfinir la nature du Paradis, 
car il d^passe nos facultds; il suffira de rappeler ici saint Paul 
qui fut ravi au Paradis et y entendit.. . Ailleurs certains canti- 
ques soulignent la participation miraculeuse du corps et des sens 
aux jouissances paradisiaques. Nous disons miraculeuse, car 
I’fitre humain a besoin d’etre soutenu par des miracles. Mais notre 
contact avec le Paradis se realise surtout dans le miracle des mi¬ 
racles: FEucharistie, car sous le symbole des deux esp^ces elle 
cache pudiquement le Christ lui-m^me qui est le Paradis. A cha- 
que liturgie se renouvelle notre entree dans la vie paradisiaque et 
son experience. 


5. La fete du Paradis 

Le fardeau charnel est lourd et obnubile la vision de la divinite. 
Nous avons besoin d’une purification, d’une transformation pro- 
fonde. Ainsi nous rentrons dans Tetat adamique lorsqu’Adam 
conversait en tete-4-tete avec son Oeateur et qu*il beneficiait de 
la radiation de la divinite. Notre Stre pecheur peut se r^tablir 
dans son etat primitif par le jeune. La vie liturgique tend d’ail- 
leurs precis^ment k nous faire participer au sens de la vie veri¬ 
table. Purifie et sanctifie, le fiddle se refait un nouvel Adam de- 
meurant dans un nouveau Paradis mystique. Ainsi les moyens de 
la sanctification constituent la source de tout bien et nous aident 
k arriver k la hauteur du Paradis. Dans cette atmosphere le fidele 
regenere trouvera la vraie gnosis, la science parfaite pour com- 
prendre la sagesse et la verite divine. 


Digitized by v^ooQle 



140 


EvSque Emiliai^os Timiadis 


Nous en transcrivons id quelques-uns, pour montrer combien 
la mortification d^passait les limites d’une discipline ordinaire 
en preparant T&me participer aux biens celestes: 

«Adam fut chass^ du Paradis pour avoir pris une 
noinriture d^fendue; et Moise m^rita de voir Dieu 
lorsqu’il se fut purifi4 les yeux de Tame par le jeflne. 

Aussi nous qui d^sirons habiter un jour le Para^s, 

abstenons-nous de la nourriture de perdition, 

et si nous voulons voir Dieu, jeunons comme Moise 

pendant quarante joims; pers^verant assidument 

dans la priere et Toraison, caimans les passions de notre &me, 

maitrisons les mouvements de la chair. 

Marchons d’un pas l^ger sur la voie qui m4ne au ciel, 

14 oil les choeurs des Anges de leurs voix infatigables 
chantent I’indivise Trinity, afin de contempler 
Textraordinaire beauts du Seigneur. 

En vous nous avons mis notre confiance. 

Fils de Dieu, Source de Vie .. .* (Doxastique Enon) 

Pour cette raison la commemoration de la fete du Paradis perdu 
se ceiebre dans le cercle liturgique en pleine carSme. Afin de nous 
introduire dans le drame de nos ancStres expuls^s et de stimuler 
d’autre part notre zfele pour heritor le Paradis, TEglise presente 
Tascese et la mortification comme conditions essentielles. 

Surtout le dimanche de Tyrinis, I’Eglise orthodoxe rappelle 
Texpulsion de I’homme du Paradis et sa rentree par le Christ. Le 
Careme, en general, par la mortification, nous autorise 4 y entrer. 
Toute Thymnographie de ce jour reconstitue fidelement en trois 
scenes le deroulement du drame de nos premiers parents: etat 
d’innocence au Paradis; expulsion par les anges; prifere de re¬ 
admission devant le Paradis. L’histoire est tragique. Poetes et 
artistes profanes se sont eCForces d’evoquer les consequences de- 
sastreuses de la premiere chute. L’hymnographe ne peut trouver 
des mots suffisamment expressifs pour relater I’evenement tragi¬ 
que : les larmes coulent au souvenir de I’irreparable. 

Nous citons ci-dessous un exemple de la riche hymnographie du 
jour, afin de mieux faire saisir la distance qui separe les deux vies 
du Chretien: 

«Adam fut chasse du Paradis 
pour avoir mange de fruit defendu. 
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Demeurant devant la porte 
il 86 plaignait k grwds cris 
d*une voix lamentable: 

'Hdlas, que m’est-il arrivd, malheureux que je suis. 

J’ai transgress^ un seul des commandements du Seigneur, 
et me voil4 privd de tons les biens imaginables. 

Paradis si delectable qui pour moi fus plantd 

et qu*Eve fit fermer, supplie ton createur, 

qui est aussi le mien, de me combler de tes fieurs*. 

Et le Sauveur lui repondit: 

‘Je ne veux pas detruire la chair que j’ai fa5onnee; 

Je veux qu’elle soit sauvde et aille & la 

connaissance de la vdrite 

car je ne rejette pas celui qui vient k moi*.)> 

(Dimanche dozastique du lychnikon ton 2 plag) 


6. Devant la mort 

Aux fundraiUes nous retrouvons la m6me notion. L’office funfe- 
bre confronts frequemment notre dtat actuel avec celui d*avant 
notre exil. La decomposition par la mort et le spectacle macabre 
du defunt inspirent k rhymnographie des refiexions aussi edi- 
fiantes qu’eioquentes. Pourquoi mourir? Pourquoi cette degra¬ 
dation de rhomme enferme dans un cercueil et devenu la proie 
des vers? Telles sont les pensees du po^te par rapport au passe 
glorieux et k Tavenir au Paradis. 

Le poete arrive k Tapogee de son inspiration quand il p^se les 
pertes subies par suite d’un acte de rebellion et la richesse des 
tresors resultee de notre attachement au Christ. 

La place du chretien au Paradis preoccupe grandement Toffice 
funebre: de la vie terrestre, d’un corps incorruptible, il s’envole 
vers Tincorruptibilite eternelle. 

«Le choeur des saints a trouve la source de vie 

et la porte du paradis; 

puisse-je en trouver, 

quant k moi, le chemin par la penitence; 

je suis la brebis perdue, 

rappelez-moi, Sauveur, et sauvez-moi.* 

«Je suis Timage de votre gloire inexprimable, 
m^me si je porte les stigmates de mes peches; 
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ayez compassion de votre creature, 6 Maitre, purifiez- 
la par votre misericorde, et accordez-moi 
la patrie d^sir^e, 

en me refaisant citoyen du Paradis.» 

♦Vons qui jadis m’avez fait de rien et m*avez 
honors de votre divine image, 

Vous qui, k cause de la transgression de votre 
commandement m’avez fait retoumer k la terre 
dont je fus tir6, 

ramenez-moi k votre ressemblance, et faites-moi 
retrouver mon ancienne beauts.» 

«Donnez le repos, 6 Dieu, k vos serviteurs et placez-les dans le 
paradis, oti les choeurs des saints. Seigneur, et les justes brillent 
comme des astres; k vos serviteurs qui se sont endormis, donnez 
le repos en leur pardonnwt leurs p4ch63.» 

Le poete constate, aux fun^railles, la d4ch6ance humaine. Ce 
corps ci^ pour 6tre 4temel et pour dominer toute la creation, 
comment peut-il se d4former, se decomposer, se muer en cendre 
et en fumde? 11 ne peut retenir ni son etonnement ni sa tristesse. 

♦Comment sommes>nous devenus pr^caires k ce point? 
Ne portions-nous pas Timperissable image de Dieu 
qui d’un souffle 

nous a donne une &me immortelle, 
la meiant k la glaise, comme il est ecrit? 

Comment avons-nous eu 
retonnante hardiesse 
de transgresser les ordres de Dieu? 

Comment avons-nous prefer^ 
a la nourriture de Vie 
I’amertume du fruit 
qui nous valut la mort? 

Comment nous sommes-nous laisse tromper, 
comment avons-nous suivi 
un aussi lamentable conseil? 

Mais le reste de vie divine qui est en nous 
vous crie: 

Celui que vous avez rappele. Seigneur, 
en vos demeures faites-le reposer.» 

(Stich^re idiomMe pour renterrement des prdtres.) 


Digitized by v^ooQle 



A 10th—11th Century Noyon Sacramentary 


D. H. Tubkbb, London 


The name of Eligius is not least amongst those of the saints of 
France and in the recent edition of the Antiphonary of Mont- 
Renaud a connection has been proposed between this MS 6tnd the 
monastery which the Saint founded and where he was buried, 
outside the walls of Noyon The Sacramentary, Phillipps 
MS 3340, now on deposit at the British Museum, has also good 
claims to be attributed to the same centre and, so far as I know, 
has not previously been brought to the notice of liturgists. Before 
its acquisition by Sir Thomas Phillipps it belonged to the Rev. 
Henry Drury, a master at Harrow School, who had purchased it 
apparently at the sale in 1819 of part of the library at White 
KLnights, near Reading, of (Jeorge Spencer, 6th Duke of Marl¬ 
borough^. As was his custom, Drury has made a note on the upper 
right-hand comer of a fly-leaf, and this reads: MisacUe Eccl[esiae] 
Noviomensis. The localisation is borne out by the presence of the 
names of Medard and Eligius in the Communicantes, where they 
follow two other additional names not uncommon in French Sacra- 
mentaries, those of Hilary and Martin. The closing petition of 
the Paschal Prophecy is for nos tui miniatroa aliaria, (yrnnemque 
beati eligii confeaaoria tui clerum cum populo preaenti, and although 
there are no proper masses provided for Medard and Eligius, a 
benediction for use on the former’s festival appears after the 
Octave of Pentecost and for the latter’s on Dec. Ist^. The Votive 


^ Pal^graphie Musicale XVI (1955), 44. 

* R. H. Evana’ sale catalogues: 23 June 1819, lot 2973 and 7 March 1827, 
lot 3056; Catalogue Libronim Manuscriptorum in Bibliotheca D. Thomae 
PhilHpps, Bart., Middle HiU 1837. 

* The benediction for Medard (p. 206) Is: Deus fundator fidei, which is 
given for St. Hilary in the Sacramentary of Gellone (P. de Puniet, Le Sacra- 
mentaire de Gellone, Ephemerides Liturgicae 51, 1937, 48) and for Eligius 
(p. 273): Deus qui beatissimum eligium presulem tuum tanta familiaritate, 
as for St. Martin in Gellone (op. cit., 50). 
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Ma438es include one in ecclesia cuiualibet martyris vel confesaoris 
which names Eligius as qui in preaenti requieacU ecckaia, and on p. 8 
is added a formula of excommunication containing the phrase ego 
humilia noviomenaia eccleaie paator cum grege nobia commiaao. 

The shape of the book, now bound in red velvet, suggests its 
binding may once have been ivory diptychs. The original MS^ is 
written in an archaizing hand of probably the 10th to 11th cen¬ 
tury, with headings and initials in red capitals. There is some 
clubbing of the tops of vertical main strokes and the bow of j is 
rounded and nearly always closed. Two ornamental initials occur, 
in outline only and in the style of the so-caUed Franco-Saxon 
school (a V at the beginning of the Preface and a TE at the be¬ 
ginning of the Canon). The Preface to the Canon and the Exultet 
are noted in diastematic neumes and some inflexions elsewhere 
are marked. The neumes belong to the school of Metz and may be 
compared with those in the 11th cent. Gradual associated with 
Noyon, Egerton MS 857 in the British Museum. The melody of 
the Preface is rather florid, whilst the opening melody of the 
Exultet is mainly syllabic, similar to what Dom Benoit-Castelli 
has called the “primitive” French melody of this chant^. 

The only local feasts in the MS are the Depoaitio ad, Vedaati on 
Feb. 6 and Sts. Germanus, Bemigius and Vedast on Oct. 1. 
Amongst the Sacramentaries and Missals catalogued by Canon 
Leroquais the former feast is only found in two earlier than our 
MS, namely the 10th century Sacramentary of Batoldus of Corbie 
(Paris, Bibl. Nat. lat. 12052)^ and a two-volume Sacramentary of 
the 9th century, now at Cambrai (MSS 162, 163)^. The original 
text of “Ratoldus” does not seem, as has been suggested, to be 
from St. Vaast, Arras®, and its Sanctoral is more developed than 


^ The MS measures I 5 V 4 X OVg ins. and numbers 203 vellum folios with 
3 paper ones added at the front and two at the back. It is paginated, the first 
page of the text being numbered 7. There are 28 lines of text to a page, 
enclosed within double column-lines. 

* G. Benoit-Castelli, Le Praeconium paschale, Ephemerides Liturgicae 67, 
1953, 329-331. 

^ V. Leroquais, Les Sacramentaires et les Missels Manuscrits, I, Paris 
1924, 79. 

* Ibid. 36. 

® The Mass for Feb. 6 in Phillipps 3340 is (p. 69): Deus qui nos devota beati 
Vedasti confessoris tui atque pontificis instantia. ad agnitionem tui sancti no¬ 
minis vocare dignatus es. concede propitius. ut cuius sollemnia colimus. etiam 
patrooinia sentiamus. per. 
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Phillipps 3340, to which the Cambrai book is closer. It may be 
worth recalling that Tretnsmarus who became Bishop of Noyon 
in 937 had been Prior of St. Vaast^. 

The nucleus of the Phillipps MS is a Gregorian Sacramentary 
combined with a Benedictional, possibly of Noyon origin imme¬ 
diately. The Sacramentary rejects 34 of the prayers of the Ha- 
drianum in favour of others'^, a feature shared to a greater or 


Super ohlata, Hostias domine laudis tuia altaribus adhibemus. quas eius 
tibi patrocinio credimus commendandas. cuius nos voluisti votis ad tuae pie- 
tatis pervenire notitiazn. per. 

Praefatio, VD. aeteme deus. Cuius munere beatus Vedastus confessor pa- 
riter et sacerdos. et bonoruzn operum incrementis excrevit. et variis virtutum 
donis exuberavit. et miraculis coruscavit. Qui quod verbis edocuit. operum 
exhibitions complevit. Et documento simul et exemplo. subditis ad c^lestia 
regna pergendi ducatum prebuit. Unde tuam clementiam petimus. ut eius qui 
tibi placuit exemplis ad bene agendum informemur. mentis muniamur. inter- 
cessionibus adiuvemur. qualiter ad celeste regnum illo interveniente. te opi- 
tulante pervenire mereamur. per Christum. 

Ad complendum. Beati Vedasti confessoris tui atque pontificis domine pre- 
cibus confidentes. quesumus clementiam tuam. ut per ea quQ sumpsimus 
aetema remedia capiamus. per. 

The Mass in Cambrai MS 162 (f. 124) has the same prayers as above i»ith 
the addition of a super populum Deus qui nos sanctorum tuorum temporali» 
which is a survival from the Missale Gothicum and was used at Durham as 
a Postcommunion for St. Cuthbert (C. Hohler, The Durham Services in 
Honour of St. Cuthbert, The Relics of St. Cuthbert, 1956, 164, 1S4). The 
Preface V, D, Cuius munere is in Rouen MS Y. 6 (edited as the Missal of Robert 
of Jumi^ges by H. A. Wilson, Henry Bradshaw Society, vol. XL, p. 161) and 
Le Havre MS 330, a late 11th cent. Missal of the New Minster, Winchester, 
ff. 11,11^. It occurs as a Preface for St. Martin in Rome, Ottobon. 313 (H. A. 
Wilson, The Gregorian Sacramentary, Henry Bradshaw Society, vol. XLIX, 
p. 290). Cambrai MS 162 has VD. Diemq'ue natalicium as its Preface for Vedast. 
“Ratoldus” goes against the tradition of the prayers at Vedast’s Mass, and has 
Deus qui nos devota, etc. on Oct. 1 instead of Feb. 6. I am indebted to Chri¬ 
stopher Hohler for the following suggested itinerary for the text of “Ratol- 
dus”: Paris—St. Symphorian, Orleans—Arras—Corbie, with a possible English 
stage as well. 

^ Gallia Christiana, IX, 1751, col. 991. 

* Phillipps 3340 has replacements for the following prayers in the Masses of 
the Hadrianum (1 = Collect, 3 == super oblata, 5 = ad complendum, 6 = super 
populum): Silvester: 5; Octave of Christmas: 1, 3, 5; Annunciation: 3, 5; 
Septuagesima: 3,5; Sexagesima: 3, 5; Quinquagesima: 5; Monday in II week 
of Lent: 6; Tuesday in II week of Lent: 6; Thursday in II week of Lent: 1, 3, 
5, 6; Wednesday in V week of Lent: 6; Thursday in V week of Lent: 1,3, 
5,6; Friday in V week of Lent: 6; Palm Sunday: 5; Monday in Easter 
Week: 3, 5; Octave of Pentecost: 1, 3, 5; Sixtus P. M.: 3; Exaltation of the 
Cross: 3; Cornelius and Cyprian: 3; Ember Wednesday in Sept.: 3; Mark 
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lesser degree by several Sacramentaries and Missals, one of the 
most well known of which is the 9th century Paris, Bibl. Nat. 
12051, edited by Menard as the Gregorian Sacramentary, and 
which is possibly from Soissons'. Recently Klaus Gamber has 
suggested that this and a number of other books, including the 
10th century Sacramentary of Fulda, derive from a Roman 
SacramerUarium mixtum of the 7th to 8th centuries based on, but 
with additions to, and differences from the Stational Sacra¬ 
mentary of Gregory the Great^. Lat. 12051 has replacements for 
as many as 124 of the prayers of the Hadrianum and in the case 
of 28 of its own replacements Phillipps 3340 agrees with lat. 
12051 A conscientious desire to avoid all doublets in the prayers 


P. M.: 3. There is only one alia at Christmas, p. 39, Omps. sempiteme ds. qui 
huno diem (no. 5 of the alie orcUiones de natale domini of the Hadrianum) and 
none at Epiphany. There are four alia^ orationes after Low Sunday, pp. 181, 
182, Praesta nobis omps. et misericors ds. ut in resurrectione, Gaudeat domine, 
Ds. qui nos fecisti and Familiam tuam (nos. 9, 14, 17 and 18 of the orationes 
paschales of the Hadrianum) and four orationes de adventu domini, p. 337, 
Concede, qs. omps. ds. ut magne (no. 4 of the Hadrianum*s aliae orationes de 
adventu), Conscientias nostras (no. 2 ibid.), Qs. omps. ds. praeces nostras 
respice and Excita dne. potentiam ... ut tua propitiatione salvemur. The 
collects at the Vigil on Ember Saturday in Lent are: Populum tuum, Ds. 
qui nos in tantis. Protector noster aspice, Adesto dne. supplicationibus, Ac- 
tiones nostras; on Ember Saturday in the Octave of Pentecost: Mentibus 
nostiis, lllo nos igne, Ds. qui ad animarum, Pr. qs. omps. ds. ut salutaribus, 
Pr. qs. omps. ds. sic nos and on the other two Ember Saturdays as in the 
Hadrianum. The Hadrianum’s Sundays before and after the September 
Embertide are absent. 

^ H. Menard's edition (Divi Gregorii Papae I liber sacramentorum, Paris 
1642) is reprinted in Migne, PL 78, 25—264. 

* K. Gamber, Sakramentart 3 rpen, Texte und Arbeiten, Heft 49/50, Beuron 
1958, 145—155. Gamber's suggestions can be linked with what A. Chavasse 
has said about the Gregorian Sacramentary in Le Sacramentaire G^lasien, 
Paris 1958 (v. especially pp. 683—692). 

* The occasions on which Phillipps 3340 differs from both the Hadrianum 
and lat. 12051 are; Thursday in II week of Lent: I, Da qs. dne. rex eteme 
cunctorum (the first collect for this day in the Sacramentaries of Gellone and 
Angouleme, St. Gall 348, Phillipps 1667 and the Triplex, v. de Puniet, op. cit., 
Ephem. Liturg. 48,1934,172, and also the collect for the day in the Sacramen¬ 
tary of Fulda edited by G. Richter and A. Schonfelder, Fulda 1912, p. 61), 6, 
Defende dne. populum tuum (the super populum for the previous day in the 
Gelasian); Octave of Pentecost: 1, Omps. semp. ds. ad cuius beatitudinem, 
3, Remotis obumbrationibus, 5, Laetificet nos (the prayers are from the Gela¬ 
sian Mass for this day and the Mass as in Phillipps 3340 occurs also in the Mis¬ 
sal of Robert of Jumi^ges, op. cit., pp. 121, 122; the Sacramentary of Vich, 
edited by A. Olivar, Monumenta Hispaniae Sacra, Series liturgica, vol. IV 
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in his book is not what has guided the reviser of the Gregorian 
behind the Phillipps MS and it is far from clear why just the re¬ 
placements that have been, should have been made in the text 
of a Hadrianum, However, it may be noted that the main re¬ 
placements are of the Masses of the Octaves of Christmas and 
Pentecost and the Thursdays of the III and V weeks of Lent, 
whilst other Masses, not of the oldest strata, such as those of the 
Sundays before Lent and the feast of the Annunciation are affec¬ 
ted. It seems not impossible that Phillipps 3340 depends on a Gre¬ 
gorian Sacramentary of perhaps the earlier 8th century, a book 
not too dissimilar from the Hadrianum but possibly in use in the 
church of a Roman title. To this last hypothesis the fact that the 
Gregorian version of the Vigils of Easter and Pentecost is preceded 
in our MS by an opening collect as in the Gelasian might lend cre¬ 
dence'. If, then, the completion of the number of the feasts of the 
Apostles, with Matthias last, out of place and without a date, is 
the main addition in France to the text of Phillipps 3340, the 
majority of the remaining non-Hadrianic saints in it, who are, 
nevertheless, of the Roman tradition, need not necessarily have 
been re-introduced from a “Gelasian of the VIII century”*. 


Madrid-Barcelona 1953, XXXV, no8. 206—209; in the 11th cent. English 
Sacramentary at the British Museum, Cotton MS Vitellius A. XVIII, f. 60 and 
Oxford MS Bodley 579, edited as The Leofric Missal by F. E. Warren, Oxford 
1883); Ember Wednesday in Sept.: 3, Ds. qui de his terrae (as in the Gelasian). 

^ Cf. Chavasse, op. cit., p. 106. True to the Hadrianum Phillipps 3340 has 
no prayers before the Oraiiones Sollemnes on Good Friday and the former have 
been added on an inserted folio. The Ritual of Baptism is combined with the 
Blessing of the Font on Holy Saturday and includes the mention of a pontifex, 

* The additions to the Temporale of the Hadrianum in Phillipps 3340 are: 
In vigilia theophaniae. Octave theophaniae, Sabbato intra quinquagesimam. 
In pascha annotina, In vigilia ascensionis domini; and to the Sanctoral: VIII 
K. Fbr. Conversio Pauli; eodem die sci. Proiecti; VIII id. Fbr. Depositio sci. 
Vedasti; VIII kl. Marc. Cathedra sci. Petri apli.; Non. Mar. Perpetue. Felicita- 
tis; In natl. sci. Matthiae; VII k. Mai. Marci evglt.; VI id. lu. scorum. Primi. 
Feliciani; II id. lun. Basilidis. Cyrini. (Naboris. Nazarii); V id. lul. sci. Bene- 
dicti; VIII k. Aug. sci. lacobi apli.; eodem die [«c. 1 Aug.] scorum. Macha- 
beorum; XVI k. Sept. Octav. s. Laurentii; VIIII k. Sept. s. Bartholomei; Vk. 
Sept. sci. Augustini; IIII k. Sept. Decollatio s. lohannis; ipso die [sc. 8 Sept.] 
sci. Adriani; XII k. Oct. Vigl. sci. Matthei apli.; XI k. (Oct.) s. Mathei; kl. 
Octob. 8. German!. Remigii. Vedasti; XV k. Novb. s. Lucae evgls.; VI k. Nov. 
Vigilia Apostolorum; V k. Nov. s. Symonis. lude; II k. Nov. Vigl. Omnium 
Sanctorum; kl. Novb. Omnium Sanctorum; XII k. lanr. sci. Thomae. The Vigil 
of the Epiphany is in the Gelasian Sacramentary (Chavasse, op. cit., 208) 
as are the Saturday after Quinquagesima (ibid. 226) and the paacha annotina 
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The Sundays after Epiphany in our MS have been worked into 
the Sanctoral of the season but those after Easter, Ascension and 
Pentecost are together after the Common of Saints, a similar 
grouping as occurs in lat. 12051. Camber has suggested that 
these latter Sundays go back to Gregory the Great but not those 
after Christmas and Epiphany^. There are XXIV Sundays after 
Pentecost, the Mass for the I being that of the Trinity and the re¬ 
mainder the I—XXI and XXIII and XXIV Sundays of Alcuin’s 
numeration. A doublet is thus created as the Octave of Pentecost 
already has a formular earlier in the book. In its choice of prayers 
for the Green Sundays Phillipps 3340 diverges only once from 
Alcuin’s selection^. It does not have the two prayers most cha¬ 
racteristic of the Sunday Masses in those books in what Chri¬ 
stopher Hohler has called the St. Amand group and of which 
lat. 12051 and the Sacramentary of Fulda are again members®. 


(ibid. 171). The feasts of Perpetua and Felicity, Cyrinus, Nabor and Naza- 
rius, the Maccabees, and the Octave of Lawrence are all in the Gelasian. On 
the history of the feast of the Decollation of John the Baptist v. Chavaase, 
369—374. Primus and Felician are Roman saints whose relics were trans¬ 
lated to S. Stefano Rotondo in 648 (Liber Pontihcalis I 332). They appear in 
the versions A, E and A of the Roman Capitulare Evangeliorum (Th. Klauser, 
Das Romische Capitulare Evangeliorum, Liturgiegeschichtliche Quellen und 
Forschungen, Munster 1935) and all the earliest Antiphonaries of the Mass, 
except that of Monza (R.-J. Hesbert, Antiphonarium Missarum Sextuplex, 
Brussels 1935). Basilides has a title only in version A of the Cap. Evv. and peri- 
copes in E and he is mentioned alone in the Antiphonary of Mont Blandin 
and with Cyrinus, Nabor and Nazarius in those of Compi^gne, Corbie and 
Senlis (Hesbert, op. cit.), and the “Gelasian Sacramentaries of the VIII cen¬ 
tury*’. The feast of Adrian which was instituted during the reign of Honorius 
(625—638) gave way before the rising importance of the feast of the Nativity 
of the B. V. Mary and is only mentioned by title on Sept. 8 in the Paduense 
and not at all in the Hadrianum. Simplicius, Faustinus and Beatrice, only 
mentioned in the title of July 29 in the Hadrianum, have a Mass in Phillipps 
3340, but not in lat. 12051. If there be any truth in the suggestion about the 
Gregorian behind Phillipps 3340, the former probably dates from after the 
institution of the feast of St. Urban under Gregory HI (731—741), which is 
sufficiently near the introduction of the Thursday Masses in Lent by Gre¬ 
gory II for traditions of them somewhat divergent from that of the Hadrianum 
to be found. Besides feasts of the Apostles, Augustine and Benedict were pre¬ 
sumably introduced into the text of Phillipps 3340 in France, as well as the 
observance of All Saints. 

^ Op. cit., 93. * XVII Sunday: 3, Pro nostrae (as in lat. 12051). 

* C. Hohler, The Type of Sacramentary used by St. Boniface, Sankt Boni- 
fatius, Fulda 1954, 90—93. The prayers referred to are: II Sunday after 
Epiphany: 3, Ut tibi grata; and III Sunday after Pentecost: 5, Sacris muneri- 
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Phillipps 3340 does not betray any particularly monastic 
features. The Mass for Benedict on July 11 has no proper Preface 
and for most of the 10th century St. Eligius, Noyon, was a com¬ 
munity of Canons, but in about 986 monastic observance was 
established there by Bishop Liudulfus'. It is interesting that 
amongst the additions to our MS are two prayers for bles¬ 
sing an Abbot, prayers which are not amongst the ones more 
usual to this rite but have definite reference to the Patriarch of 
monks and his Rule*. Palaeographically these formulae of Ab- 
batial Blessing need not be too far removed in time from the re¬ 
formation of the house where they were to be used and may even 
perhaps be connected with this event®. 


bus. Both lat. 12051 and the Sacramentary of Fulda have these prayers as has 
the 9th cent. Sacramentary from St. Amand, Paris Bibl. Nat. lat. 2291, after 
which the group is named. 

^ Pal^graphie Musicale XVI, 42-44. 

* Martdne (De Antiquis Ecclesiae Ritibus, tom. II, 438, 439) found the 
prayers in a 13th cent. Rheims Pontifical, Rheims MS 343 (v. Leroquais, Les 
Pontificaux MSS, II, 283). They are (with differences from Martdne): Ad 
AbbcUem Faciendum, Omnipotens. pussime et misericordissime domine deus 
noster. maiestatem tuam ... ex providentia tu^ dispositionis ... dilecti tui 
Benedicti... subsequatur; ut quern... subiectis in operibus suis... animabus 
ad vitam prodesse ... ut te timeat. te diligat. secundum te sapiat ... officii 
sibi iniuncti torpore et negligentia ... per dominum. 

Alia Oratio, Exaudi domine preces nostras, quas in conspectu ... ad guber- 
nationem ... respicere. et interveniente ... deprecamur ut huic servo tuo. 
quern pastoralitatis culmen subire voluisti ... fortitudinem. prudentiam ... 
pacem concordiam ... superbiam. iactantiam ... tribue ei thesauros sapientiq 
... quos tibi representabit... Qui cum deo patre. This second prayer is found 
also in another 13th cent. Rheims Pontifical, Rouen MSA. 34, Leroquais, op. 
cit., II, 307. 

® The main additions to Phillipps 3340 are: (a) prayers for conferring the 
tonsure, etc., p. 7, (b) the form of excommunication mentioned above, p. 8, 
(c) an ordo misaae, pp. 9—11, (d) a form of confirmation, pp. 11, 12, (e) another 
ordo missae, pp. 13—15, (f) the Preface, V. D. Qui dissimulatis j;)eccatis (the 
Preface from the Mass in ordinatione presbiteri of the Hadrianum), together 
with the Epistle (Titus 1,1—6 4" ut potens sit exortare in doctrina sana. Per 
Jesum Christum dominum nostrum) and Gospel (Matthew 24,42—47) for 
this Mass (cf. the C!omes of Wurzburg, F. Cabrol and H. Leclercq, Dictionnaire 
d’Arch^ologie Chr6tienne et de Liturgie, VIII, col. 2296 and version i7 of the 
Roman Cap. Evv.), pp. 15,16, (g) a form of blessing a paten and chalice, p. 16, 
(h) the form of Abbatial Blessing mentioned above, pp. 29, 30, (i) a Benedictio 
Propria episcopi Deus qui populis tuis indulgendo (cf. the Blessing Cum epi- 
Bcopus 8uum natalicium celebrat in the Sacramentary of Gellone, de Puniet, op. 
cit., Ephem. Lit. 51,1937, 52), a Mass for S. Dionisius and a Miasa Oeneralis, 
pp. 361—364. Item (i) is 12th century, the others probably 11th. The two 
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ordines missae are (with references to and differences from similar prayers in 
Martene, op. cit., etc.): 

(a) p. 9. Hanc beatus ambrosius orcUionem composuit, et earn antequam mUsa 
(sic) celebrarei veniam pro ee poatvlando pro peeeatis cantare 9oleb<U hoc modo 
dicens. Ante conspectum [Missa Ill 5 rrici, PL 138,1323]... Parce peccatorum labe 
pr^ ceteris capitalium pollute... Sed licet vitiis... In conspectu tuo... homo 
terrenus et immundus ... Indignus sum Jesu Christe ut vivam ... mortem 
peccatoris, da mihi veniam ... in c^lis, per te Jesu Christe qui cum patre et 
spiritu sancto vivis et regnas in secula seculorum. Amen. 

p. 10. Domine qui suscepisti munera abel noe aaron et samuhel [Martene, I, 
col. 532] de indignis manibus nostris suscipere dignare incensum ... remis- 
sionem ... 

Deus qui de indignis [PL 138,1322] ... munda corpus meum ab omni sorde 
et contagione peccati. et presta ut in hoc altari ad quod accedere presumo in¬ 
dignus. acceptabiles tibi hostias offeram pro peeeatis et offensionibus et innu- 
meris cotidianisque meis excessibus. et pro j;)eccatis omnium viventium et de- 
functorum fidelium. et per eum tibi sit meum acceptabile votum. qui se tibi 
deo patri obtulit in sacrificium, qui est omnium pontifez, et solus sine peccati 
macula pontifez Jesus Christus ... regnat deus in unitate spiritus sancti. 
per ... 

Suscipe sancta trinitas [PL 138, 1325] ... in memoriam incamationis ... 
passionis et resurrectionis . .. et reliqui^ .. . memoriam facimus in terris. 

p. 10. Placeat tibi domine deus sancta trinitas [PL 138, 1335] ... ut hoc 
sacrificium quod ante oculos tuae maiestati indignus obtuli, tibi sit acoepta- 
bile. mihique .. . 

(b) p. 13. Accipiena amictum dicat. Pone domine custodiam ori meo et hostium 
circumstanti^ labiis meis. 

Accipiena albam dicat. Indue me domine sacerdotali iustitia. ut induci 
merear in tabemacula sempitema. 

Accipiena cinctorium dicat. Zona castitatis et mundicie circumda domine 
lumbos mentis et carnis me^. 

Ad atolam dicat. Stola iocunditatis circumda domine cervicem meam et ab 
omnibus vitiis et peeeatis munda mentem et conscientiam meam. 

Accipiena caaulam dicat. Aufer a nobis domine cunctas iniquitates nostras, 
ut mereamur puris mentibus introire ad sancta sanctorum. 

Accipiena manipulum dicat. Sit splendor domini dei nostri super nos et opera 
manuum nostrarum dirige super nos. et opus manuum nostrarum dirige. 

Accedena ad alt are dicat. Deus fons bonitatis et pietatis origo [Martene, op. 
cit., 519] . . . efficias. et qui . . . 

Apologia. Mordacis conscientie stimulis [Missa Illyrici, PL 138, 1315] .. . 
commoniti te dominum . . . facto vel cogitatione a nobis peccatum est. sive 
lubrio^ ^tatis impulsu seu ignoranti^ errore commissum pietas domini nostri 
Jesu Christi filii tui resolvere ac indulgere dignetur. qui tecum vivit. 

Benedictio ad evangelium. Dominus sit in corde et in labiis tuis ad adnuntian- 
dum evangelium suum et avertat spiritum elationis a te. 

Super hicenaum. Domine deus noster qui suscepisti munera pueri tui abel 
[Martene, op. cit., 525 ] . . . aaron. et samuhel. et omnium sanctorum . . . per 
dominum. 
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Super panem et vinum. Suscipe sancta trinitas hano oblationem quam tibi 
ofifero in memoriam incamationis [Missa Ulyrioi, PL 138, 1325] . •. Christi. et 
in commemoratione beatissim^ dei genitricis Mari^. et in honore o mnium 
sanctorum ... 

Indinando dicat. In spiritu humilitatis [Martene, op. cit., 526] ... suscipia- 
mur a te domine ... 

Ezhcrtatio ad popvlum. Orate fratres ad dominum. ut meum pariter et 
vestrum acceptable fiat in conspectu eius sacrificium. 

Reeponsio populi. Suscipiat dominus sacrificium de manibus tuis ad tuam 
et nostram salutem. et omnium circumastantium. et animarum omnium fide- 
bum defunctorum. Amen. 

Oratio dicenda dum sanctus canitur. Deus qui te pr^cipis [Martene, op. cit., 
527] ... concede, quo per ministerium . • • 

Oratio in commixtione corporis et sanguinis. Haec sacra commixtio corporis 
et sanguinis domini nostri Jesu Cbristi dilectissimi filii tui. fiat omnibus su- 
mentibus salus mentis et corporis et ad uitam capiendam pr^paratio salutaris. 
per eundem. 

Oratio ad sumendam eucharistiam. Domine Jesu Cbriste fili dei vivi [Missa 
Utyrici, PL 138, 1333] ... ab omnibus iniquitatibus ... malis quibus coram 
te graviter peccasse et deliquisse me confiteor. et fac me per h^c sancta my- 
steria tuis semper obedire pr^ceptis. et a te numquam in perpetuum separari. 
Salvator mundi. 

Alia. Corpus et sanguis domini nostri Jesu Cbristi prosit mibi in vitam 
etemam in remissionem omnium peccatorum meorum. et ad munimen contra 
impetus et iacula omnium vitiorum et omnium immundorum spirituum et 
omnium inimicorum visibilium et invisibiiium. Amen. 

Oratio post expletionem missae. Placeat tibi domine Jesu Cbriste obsequium 
servitutis mee et pr^ta ut hoc sacrificium quod oculis tue maiestatis indignus 
obtuli tibi sit acceptabile. mibique et omnibus pro quibus illud obtuli sit te 
miserante propitiabile. salvator mundi. 


11 StadU Patristics V 
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MojIHTBbI eBXapHCTHH BaCHJIHB BeJIHKOrO 
H HoaHHa Saaroycra 

B HHHe npaBOCJiaBHOtt jiHrypran 
H. VcnBHCKHft, JleHHHrpam 


BocTOHHaH npaBOCJiaBHaH i^epKOBb b HacTonn^ee BpeBfH HMeer 
BO Bceo6meM ynoTpe6jieHHH abb JiHrypran. Offna hb hhx npinm- 
cuBaercfl cb. BacHJiHio BejiHKOMy h Apyran ctojib me cjiaBHOMy 
OTAy LI[epKBH CB. Moanny BjiaToycxy. Jlnryprafl cb. BacHJiHH 
coBepmacTCH 10 pas b roAy: — b cbhbh c BenepHett naKanyHe bb- 
JIHKHX npaBAHHKOB POBKAGCTBa XpHCTOBB H EorOflBJIBHHH, KBK 
6 h OTKpUBaH C 06 ott TOpjKBCTBa BTHX npaBAHHKOB^, B 5 BOCKpBC- 
HUX AHBtt BBJIHKOrO nOCTB, OHHTb-HCB BLIAeJIHfl TOpjKBCTBBHHOCTb 
BTHX AHBtt B pHAy AHBtt HBTHpBAeCHTHHipj, B BBJIHKHtt HBTBBpr, — 
KorAa BOcnoMHHaBTCfl ycTanoBJiBHHB BBxapncTHH PocnoAOM, b 
BBJIHKyK) Cy 660 Ty — OIIflTb-H«B B cbhbh C BBHBpHBft BTOrO AHH, 
bboah Hac noAoOHO Jinrypran naBBHBpHH PoH^A^CTBa XpncTOBa 
H EorOHBJIBHHH, B npCACTOHIABB TOpH«BCTBO TOpJKBCTB npaBAHHKa 
npaBAHHKOB — BoCKpBCBHHH XpHCTOBB. ^BCHTaH JIHTyprHH CO- 
BBpmaBTCH B ACHb KOHHHHH CB. BaCHJIHH — 1 HHBapH. PbAKOB, 
HO CBHBBHHOB C OCO 60 T0p?K6CTBBHHLIMH npaBAHHKBMH ABpKOB- 
Horo roAa, cobbpihbhhb JiHTyprHH cb. BacHJiHH, bkacjihct hocjib- 
AHK)K) or JiHTyprHH CB. HoaHHa BjiaToycTa, KOTopan nojiaracTCH 
BO BCB npOHBB BpBMH TOAa. Hb HCKJIIOHBHa BOBMOH«HOCTb, HTO 
KorAa-TO JiHTyprHH BacHjmH BBJiHKoro coBBpmajiacb h b ApyrHB 
TopHCBCTBBHHUB A™ ABpKOBHoro roAa. Tbk mohcho HOJiaraTb no- 

TOMy, HTO B 60 JIBB ApeBHHX BBXOJIOrHOHBX OHB HOMBmaBTCH 
npBH^B JiHTyprHH Moanna EjiaToycra. B oahom-wb hb hhx — 
IX BBKa, XpaHHIABMCH B JICHHHrpaACKOft Foe. nySjIHHHOtt 6h- 
Ojihotbkb noA «N9 FP. 226 h hbbbcthom b nayKB hoa naBBaHHBM 
nop4)Hpi>eBCKOrO, HOCJIB JiHTyprHH BaCHJIHH BBJIHKOrO A^^HU 
OCOSbIB BaaMBOHHUB MOJIHTBH HB npaBAHHKH CpBTBHHH, BorO- 
HBJIBHHH, HBAeJIH MnCOIiyCTHOtt, 1, 2, 3, 4 H 5 HBACJIb BBJIHKOrO 


^ Ecjih KanyH npasAHHKOB coBnsmaeT c cy66oTott hjih BOCKpeccHbeM, b 
T aKOM cjiynae JiHTyprwH cb. BacHJiHH coBepmaercH b caMBdt npasAHHK. 
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nocTa, HeACJiH BaHil, BejiHKoro qeTsepra, Ilacxii, AnrHnacxH h 
fljiH npasAHHKOB BOo6me.^ 

BnpoHeM o6e JinrypniH — h BacHjmH BejiHKoro h MoanHa 
SjiaToycTa ne OTJiHqaioTCH OAna ot Apyrott hh b hbcth o6phaobbix 

AeliCTBHtt, HH CO CTOpOHLI KOHCTpyKAHH HHHOHOCJieAOBaHHH B 

acjiOM. 06e jiHTypniH hmciot oahh h tot-hcc hhh hpockomhahh, 
OAHO o6mee Hanajio, Majiuft bxoa, MOJmTBy TpHCBHToro, HTenne 
nocjiaHHtt anocTOJiBCKHX h eBanrejiKH, mojihtbk o 6 orjiameHHux 
H BepHUX, BeJIHKHtt BXOA- 06eHM CBOttCTBCH OAHH H TOT-HCO 
HOpHAOK 6jiarOCJIOBeHHH OCBHIAaeMLlX AapOB, o6pHA HX B03H0- 
mCHHH H nOpHAOK npHHan^CHHH H OKOHHaHHH 6orOCJiy9KeHHH. 
Eojiee Toro, b o6eHx jrarypranx hmciotch oahh h Te-jKe mojihtbk. 
TanoBa MOJiHTBa b kohao HHHa hpockomhahh «BoH(e, Borne Ham, 

He6eCHK£t XJie6-», mojihtbk aHTH(|)OHOB, mojihtbb TpHCBHTOrO: 

«B09Ke CBHTKjl, HHCO BO CBHTKX HOHHBaHtt ...» MOJIHTBB HpOA 

HTCHHeM eBanrejiHfl «BoccHHtt b cepAAax namHx_ », mojihtbb 

npHJieiKHoro mojichhh: ^Fochoah Borne Ham, npHJiemnoe cne 
MOJieHHe •.MOJiHTBa nepeA bojibkhm bxoaom: «HHKTome ao- 
CTOHH . . MOJiHTBa HpeA BOBHOmeHHeM A^pOB: «Bohmh Focho- 
AH ...» H HaKOHCA SaaMBOHHaH MOJiHTBa. B CHJiy HBJIOmeHHOrO, 
ecTecTBGHHO, BOBHHKaer Bonpoc — B HeM me saKJiioHaJiocB JiHTyp- 
niHecKoe TBopnecTBO bthx cBHTHTejieft? 

PeHOAOT, nocBHTHBmntt cboh) hchshb HeKcnaHHHM b oSjibcth 
HCT opHH eBxapHCTHH, yTBepmAaeT, hto hh BacHJintt BejiHKHil, hh 
S jiaToycT He coeAaBajiH Kanoil jih6o HOBOit (|)opMK jiHTyprnn h ne 
MorjiH BToro CAeJiaTb (MuUo minus Basilius et Chrysostomus 
novas offerendi sacrificii eucharistici formas instituere poterani)^. 
3to hohhtho. JlHTyprHHecKan (|)opMa c abjikm komojibkcom bxo- 
AHiAHX B Hee o6pHAOB, c onpeAejieHHoA hx nocJieAOBaTejibHO- 
CTBK) — HTCHHe CB. IlHCaHHH, oSlAHe MOJIHTBK o6 orJiameHHKX, 
aaTeM o BepHKX, npHnomenne AapoB k ajiTapio, o6iAee npeno- 
AaHHe MHpa hjih jio68aHHe cbhtkx, ocBAmenne AapoB c htchhcm 
T paAHAHOHHO CJiomHBmHXCH eBxapHSMOB, npHHaiAeHHe h 6jiaro- 
AapeHHe o npHHaiAeHHH, kbk bhaho hb anojweuu cb. MycTHna cy- 
mecTBOBajia yme b ero BpcMH^. CjieAOBaTejibHO jiHHHoe TBopne- 
CTBO Toro H Apyroro cbathtojih Morjio aaKJiioHaTbCH tojibko b 
COCT aBJieHHH OTAeJIBHKX MOJIHTB, HO OHHTb-me HB OCHOBO TOX 
eBXapHCTHHeCKHX CJiaBOCJIOBH^ H MOJieHHli, KOTOpKe CymeCTBO- 

^ JIhctw 5 o6. — 15. 

■ Renaudot, Liturgiarum orientalium collectio, Parisiis 1716,1.1, p. XIV. 
* Cm. I anoJiorMH rji. 65—67. 

11 * 
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BajiH B ycTHOii xpa^ni^HH I^epKBH, o hbm can Bacnjmil BejiHKnft 
nncaji: «Kto h3 cbhtux ocTaBHJi HaM sanncaHHHMH cJiOBa npnau- 
BaHHH npH ocBHn^eHHH xjie6a eBxapHCTHH h naniH 6jiarocjiOBe> 
HHH? M6o MH He flOBOJIbCTByeMCfl TGM, HTO ynOMHHaiOT anOCTOJIU 
B eBanrejiHH, ho h npe>Kfle h nocjie npoHSHOCHM Apyrne cJiOBa, 
KaK HMeiomne BejiHKyio CHJiy TanncTBa, npHHHTHe h3 yneHHH 
HenHcaHHoro {dyQd(pov)»^. 

KaKHe me h3 mojihtb b cy^^ecTByK)^^Hx HHHonocjieAOBaHHHx 
jiHTyprHH BacHJiHH BejiHKoro h MoanHa SjiaToycTa npHHaAJie- 
mar 3 thm cb. otabm? Tan Kan hh BacHJinlt BejiHKHii, hh MoaHH 
BjiaToycT b cbohx JiHTepaTypHwx npoH3BeAeHHHx hh cJiOBa no 
3T0My nOBOAy ne rOBOpHT, to, OHOBHAHO, H3HCKaHHH B A^tHHOM 
CJiynae bo8mo>khh tojibko Ha ocHOBanHH HaH6ojiee apcbhhx 

CHHCKOB JiHTyprHH C HX HMeHOM H BCHKOFO pOAa KOCBeHHWX CBH- 

ABTejibCTB, bocxoahiahx k eme 6ojiee panneMy BpeMenn, ot koto- 
poro He coxpaHHJiocb thkhx chhckob. 

^peBHettniHe chhckh JiHTyprntt BacHJiHH BejiHKoro h Moanna 
BjiaToycTa coxpannjiHCb b t. Has. BapSepHHOBCKOM eBxojiornone, 
OTHOcnmeMCfl k VIII—IX bb (Codex Barberinus JV? 77), b ynoMH- 
nyroM Bume nop(|)HpbeBCKOM eBxojiornone h eBxojiornoHe Ce- 
BaCTbHHOBCKOrO COSpaHHH MoCKOBCKOii 6H6jIHOTeKH HM. JleHHHa 

JNT? 15-474-X-XI bb. Xoth IIop^JHpbeBCKHtt h CeBacTbHHOBCKHil 
eBxojiOFHOHH 6ojiee no3AHero npoHcxo>KA6HHH, hcm BapbepHHOB- 

CKHtt, OAHBKO, 3T0 He CHHH^aeT HX BHaHeHHH A^H^H HByHeHHH A^H- 

Horo Bonpoca, Tan Kan no MHennio yHCHbix, opnrHHaJi, c KOToporo 
6b[ji cAejiaH nop4)HpbeBCKHd chhcok, othochjich k VIII Beny*, 
CeBacTbHHOBCKHtt H^e eBxojiOFHOH, no KpailHeii Mepe b hbcth 
J iHTyprHH MoaHHa SjiaToycTa, coAepncHT peAaKAHio OToro hhho- 
HOCJieAOBaHHfl 6ojiee KpaTKya) h 6ojiee pannioK), hom JiHTyprHH 
Bap6epHHOBCKOro eBxojiornona®. 

CnHCKaMH jiHTyprntt Bap6epHHOBCKoro eBxoJiornona h 6yAy 
HOJibBOBaTbCfl no H3AaHHK) CBaliHcoHa The Greek Liturgies 
chiefly from original authorities^ London 1884. B CHOCKax 6yAy 
oSoBHanaTb npaTKO Swainson p. .. . JiHTyprHH Moanna BjiaTO- 
ycTa nop(|)HpbeBCKoro eBxoJiornona h JiHTyprHH BacHJiHH BeJin- 
Koro H MoaHHa BjiaToycTa CeBacTbHHOBCKoro eBxojiornona bujiH 

^ O CB. flyxe. rji. 27 (PG 32. 188 B). 

* M. OpjioB, JiHTyprHH cb. BacHJiHH BejiHKoro, CaHKTneTep6ypr 1909, 
CTp. LXXXVI-LXXXVII. 

* H. <D. KpacHOcejibACB, CBeAenna o HeKOTopux jiHxyprHHecKHx pyKo- 
nMCflx BaTHKaHCKOtt OnOjiHOTeKii, KaBaab 1885, cip. 221. 
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HBAaHu npo$. KpacHOcejibi^eBHM b ero KHHre CeedenuH o hcko- 
mopux AumypemecKux pyKonucAx BamuKaHCKoU 6u6AuomeKU, 
KasaHB 1885. fl Sy^y nojibsoBaTbCH bthm HBAaHHCM h chockh 
6yAy ffejiaTb npaTKO — KpacHOcejibi^eB cTp. . .. JlnTypraa BacH- 
jiHH BejiHKoro IIop^HpbeBCKoro esxoJiorHOHa He HB^aBajiacb h 
H nojibByiocb nocJieAHHM b opHraHajie, yKaBKBan cooTBercTByio- 
mne JIHCTbl pyKOHHCH. 

XOTH BCeM TpeM HaBBaHHHM eBXOJIOFHOHaM npHHaAJienCHT 
BecbMa HOHTeHHaH AaBHOCTb, oflHaKO HMeiomnecH b hhx chh- 
CKH jiHTyprHH, KaK BacHJiHHBejiHKoro, Tan h MoaHHaSjiaToycTa, 
yH«e coflepwaT mojihtbu, BHecennwe b JiHrypraio nocjie CMepra 
BTHX CBHTHTGJiett. 3tO, HpeHCA^ BCerO, MOJIHTBU aHTH(|)OHOB, 
TpHCBHToro H xepyBHMCKott HGCHH. Ohh HG MOrJIH npHEa^JiBHcaTb 
HH BacHJiHK) BejiHKOMy, HH BjiaToycTy, noTOMy hto TpHCBHToe 
6hjio BBeAeHO b JiHTyprHio b V Bene, xepyBHMCKan necHb b VI, 
aHTH(|)OHu me e^^e b X b. ne cocxaBJinjiH HenpeMeHHoro BJieMeHTa 
JiHTyprHH^. 

IIpoAOJiHcaH HanaTyio pecTaBpaAHio cJieAyeT HCKJiioHHTb neKO- 
TOpne MOJIHTBU, XOTH H CBHBaHHUe C 06pHAaMH, CyiAeCTBOBaB* 
mHMH npH H^HBHH BacHJiHH BejiHKOFO H MoaHHa SjiaToycTa. 9 to 
npeHCAe Bcero MOjmTBa eBaHrejiHH «BoccHHil b cepAAax Hamnx 
...» H MOJiHTBa npHJiewHoro mojighhh — «rocnoAH Bowe nam, 
npHjieHoioe cue MOJieHHe ...» Tan Kan bth mojihtbu hg HBJiHJiHCb 

COScTBGHHO JIHTyprHttHHMH H KOFAa-TO HHTaJIHCb Ha ApyrHX AGp- 
KOBHux cJiy>K6ax b cbhbh c htghhgm GBaHreJiHH h cyry6oil ghtg- 
HHGil^. 

ToH«e caMoe mohcho CKaeaTb o mojihtbg o 6 orjianiGHHux. Mo¬ 
jihtbu o6 orjiamGHHux, khk b jinrypniH BacHJiHH BejiHKoro, tbk 
H B JiHTyprHH BjiaToycTa, npeACTaBJiaioT co6oft BapnaHTu ApeBHG- 
XpHCTHaHCKOil MOJIHTBU BB OrJiaUIGHHUX, HHTaBmettCH HG TOJIbKO 
Ha JiHTyprHH, ho h na Benepne h yTpenn, hto bhaho hb Toro-H«e 
Bap6epHHOBCKoro GBxojiornoHa®. B BapSepHHOBCKOM gbxojio- 

^ Cm. TaKyio JiHTyprMio 6e3 aHTH4)OHOB b cnHcne ycxaBa BeJiHKOft Koh- 
craHTHHonoJibCKofi aepKBH X—XI b. — flpeaAeHCKOft Haa. 6 h6ji. J^ft 140, 
MacTHHHO HSAaHHOM npo({). A. A. flMHTpHeBCKHM B GFO KHHre «3peBHeftmHe 
naTpHapmHe tmhhkohu CBHTorpoOcKHft HepycajiHMCKHft h BejiMKofl Koh- 
CTaHTHHonojibCKott aepKBHt, Khcb 1907, CTp. 289, 314 h Ap. 

* Cjigaom 3T0ft npaKTHKH b coBpeMeHHOM npaBocjiaBHOM OorocJiyweHHH 
HBJiHeTCH HTeHHe HepeeM «BoccHflft b cepAAax Hamnx ...» na yTpenn b 
HHCJie 12 yTpeHHHX MOJIHTB (MOJIHTBa 9-h). 

* Goar, Euchologion sive Ritnale Graecorum, ed. secunda, Venetiis 1730, 
p. 36. 45. 
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THOHe B jiHTyprHH BacHJiHH BejiHKoro axa MOJiHTBa Haj^niicaHa 
KaK «MOJiHTBa orjiaraeHHHX»^ h b jraryprHH BjiaToycxa — «Mo- 
jiHTBa orjiameHHux nepe^ cBHTOtt ana^poft 3 jiaToycTa»^. B Ce- 
BaCTBHHOBCKOM — Ha JiHTyprHH BaCHJIHH BCJI. — «MOJIHTBa orjia- 
meHHHX nepefl cBHTOft ana^opoA cBHToro BacHJiHH»®, h na jraryp- 
THH HoaHHa SjiaToycTa «MojiHTBa orjiamenmix npyran nepefl 
CBHTOft ana^opoft 3 jiaToycTa».^ Ho b bthx me eBxojiornoHax, 
flajiee nepen MOJiHTBott hpockomhahh, nojiojKeHHoil ajih nrennH 
nocjie BejiHKoro Bxo^a, HaAnncaHo: «MojiHTBa hpockomhahh 
CBHTaro BacHJiHH no HcnojineHHH hoioiahm napoAOM TaHHCTBen- 
Horo THMHa (Eap6epHH0BCKH]& CBXOJIOrHOH)^ HJIH «MoJIHTBa npo- 
CKOMHAHH CBHTaro BaCHJIHH, HHTaeMaH no OTHCCCHHH ABpOB na 
CBHTyK) Tpaneay h HcnojiHCHHH napoAOM TaHHCTBCHHoro rHMHa» 
(CeBaCTbHHOBCKHil CBXOJIOrHOH)* H «MOJIHTBa npOCKOMHAHH CBH¬ 
Taro HoaHHa 3 jiaToycTa, no OTHcceHHH cbhtmx AapoB na CBHryio 
Tpaneay h HcnojineHHH napoAOM TaHHCTBennoro thmhb (Bap6epH- 
HOBCKHil H CeBacTbHHOBCKHit eBxojiorHOHH) HHane roBopn, b to 
BpeMH KaK MOJIHTBa npOCKOMHAHH B 060HX naMHTHHKaX onpe- 
AejieHHO npHHHCHBaeTCH cb. BacHjmio h 3 jiaToycTy, o mojihtbb 
orjiameHHbix roBopHTcn tojibko, hto ona HHTaeTCH nepeA ana- 
$opott Toro HJIH Apyroro na bthx cb. otaob. Tbm caMHM yKaau- 
BaercH na HenpHHaAJie>KHOCTb mojihtbm orjiameHHux nocJieAHHM. 

Hto KacaeTCH I-ft h 2-tt mojihtb Bepmjx, to ohh coxpaimjiH 
TOJibKO CBoe ApeBHee HaaBanne. J],ejio b tom, hto apbbhhc mojiht- 
Bbt 0 BepHux, HHTaBHiHecH Ha Benepne, yrpeHH h JiHTyprHH bcjica 
aa MOJiHTBOtt orjiameHHHx, Gujih MOJiHTBaMH o Bcex HJienax 
^epKBH®. Tanoft xapaKTep coxpaHHioT mojihtbli Bepnux b conpe- 
MCHHott JiHTyprHH npeTKABOCBHmeHHHX AapoB, MOJiHTBH me Bep- 
HHX, KaK JiHTyprHH BacHJiHH BejiHKoro, tqk h Moanna 3jiaToycTa, 
HBjiHioTCH co6cTBeHHO MOJiHTBott CBHiAeHHOCJiyHCHTejieft 0 ce6e B 
CBHaH c npeACTOHiAHM coBepmeHHeM hmh TanncTBa eBxapncTHH. 
Ho HAee OHH 6jihbkh cjieAyiomett aa hhmh MOJiHTBe «HHKTOH«e 


^ Swainson p. 77. 

* TaM-we p. 89. 

* KpacHoceJibAeB cip. 241. 

^ TaM-we. 

* Swainson p. 79. 

® KpacHOcejibAeB cip. 247. 

’ Swainson p. 90 H KpacHOcejibiieB exp. 247. 

® Cm. Hanp. y Foapa, Euchologion p. 37 (mojihtbh Bepnbix BenepHHe), 
p. 45 (mojihtbu BepHux yxpeHHHe). 
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AOCTOHH» TCKCTyaJIBHO TKB — MOJIHTBe HaC BCHJIO- 

CTHBfH . •.» H8 HHHa JiHTyprHH an. MaKOBa^ saniiMaion^eft TaM 
TaKoe-Hce mgcto, Kanoe HBieer MOjnrraa ^HnirroHce aoctohh ...» 
B jmryprHHx BacnJinn Beji. h Moanna SjiaToycTa. 

Kto h Korna Bnec b bth jraTypran TanyK) rarepnoJumHio — 
HensBecTHO. OflnaKO, HH^ero yflHBHTejiBHoro b otom hgt. Jlnxyp- 
nra BacHJiHH Bejinnoro h Moanna SjiaToycTa npen^ffe tom nojiy- 
HHTB snaTOnne o6n^ei{epKOBmiix, nsBecTnoe BpeMH 6 lijih jmryp- 
rHHMn MecTHux Kanna^^OKH^CKOtt h KoncTanTnnonojiBCKOtt 
i^epKBeft. PacnpocTpanenne nx b flpyrnx noMecTBMX i^epKBax 
BocTona nponcxoffnjio aa c^er BurecnennH ns nx 6orocjiyH«e6Boft 
npaKTHKH 6oJiee flpesnnx jraryprnil an. ManoBa, an. Mapna n flp. 
Ilpn OTOM Ba6jiK)ffajiocb HBJienne nsBecraoe b ncTopnn nan bo- 
CToqnoro, Tan n sana^noro 6orocjiyH«enHH, Kor^a CTpeMJienne 
OTAeJu>Hux nanSojiee cJiaBHHX noMecTnnx i^epnaeii k npHnarnio 
Hx JinTypratt ApyrnMH, MaJiBiMn i^epnaaMH, BuanBaJio CBoeo6paa- 
nyio peaK^HH), BKpawaBmyiocfl bo Bnecennn b nosyio Jinrypraio 
ajieMenroB BHTecnneMOtt. 

BopbSa aa npcBaJinTCT BnaanraftcKOft 6orocjiyH«e6noft npan- 
THKH, cBHaannott c jmTyprnnMH Bacnjinn Bejinnoro n Moanna 
SjiaToycTa na^ jraxypranMn flpyrnx noMecTHux i^epKBett, HMOJia 
MecTO no npaftneii Mepe en^e b XII b. BajibcaMon na Bonpoc 
AjieKcanflpnftcKoro naxpnapxa Mapna — npnniiMaeT jih BceJien- 
cnan t. e. KoncTanTHnonojibCKan ^epKOBb jraxypran, coBcp- 
maeMue b o6jiacTHx AjieKcanApnn n MepycajmMa n no npe^annK) 
nanncannue cb. an. ManoBbiM, 6paTOM FocnoAHiiM, n an. Map- 
KOM? — OTBe^aJi, HTO Bce i^epKBH flOJiHcnH cjieflOBaTb o6ktok) Ho- 
Boro PnMa n coBepmaTb JinTypraio BeJiHnnx yHHTejiett Moanna 
SjiaToycTa n Bacnjinn n hto KoncTanranonojibCKaH i^epnoBb ne 
anaer jmryprntt anocTOJiOB ManoBa n Mapna. M kofab narpnapx 
Mapn xoTOJi npn cocJiyHcennn c KoncTanTnnonojibCKHM naTpn- 
apxoM H ero njrapoM AepncaTbcn qnna JiHTyprnn an. ManoBa, to 
«6kji yAepjnan n oSemaJi coBepmaTb Jinrypraio, nan n mh»*. 
JKeJianne OT^ejibnux Aepnaeft coxpannTb b JiHTyprnHecKOtt npan- 
Tnne npn nponcxoAHBmeM pacnpocTpanennn BnaanTnilcKOtt jra- 
TyprHH MOJIHTBU CBOUX ApOBnHX JIHTyprnft npHBOJIO K TOBiy, HTO 
B cnncnax JiHTyprnn Bacnjinn Bejinnoro n Moanna SjiaToycTa 
onaaajincb MOJinTBu, nMeioiAnecH b Jinxypranx c anocTOJXbcnnMn 

^ Co6paHHe ApeBHHX jiHTyprMtt, CaHKTneTep6yprl874, sun. 1, CTp. 169-171. 

* Daniel, Codex liturgicus ecclesiae orientalis in epitomen redact us, 
Lipsiae 1853, B. I, p. 83. 
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HMCHaMH. Tan Hanp. «Bo}Ke, Borne nam, HeSecHuft xjie6 .. > 
BCTpenaercfl KaK b ciracKax jmryprHH cb. BacHJiHHy Hanpimep: 
BapSepHHOBCKOM^ h CeBacTBHHOBCKOM^, TBK H an. MaKOBa, nanp. 
B MeCCHHCKOM CHHCKe (X B.)^. B Bap6epHHOBCKOM H Ilop^HpbeB- 
CKOM eBxojiOFHonax b jiHrypran Moanna 3jiaToycTa BMecTo 
nBomej Bonce nam, He6ecmiift xjie6 ...» ^ana MOJinraa: ^PocnoAH 
Bonce nam, npeAJioncnBuft CeSn CaMoro arnica nenoponnoro sa 
ncHBHb Bfnpa .. Sra-nce MOJiHTBa b necKOJibKO pacnpocTpanen- 
HOM BHAe HMeeTCH B PoccancKOM eBxojiornoHe b jiHrypran an. 
Mapna^. KoJimecTBO Tannx npimepoB Moncno 6ujio-6h eme yne- 
nHHHTb, HO KanceTCH bthx AOCTaTOHHO, hto6h npeACTaBHTb ce6e, 
KaKHM o6pa30M Morjia BOSHHKnyrB unrepnoJiHAHH mojihtbli hb 
jiHTyprHH an. HanoBa ^IloceTnBmpitt nac mhjiocthmh_». 

Hb BLmiecKaBaHHoro cjieAyeT buboa, 'tto mojihtbu jumnoro 
TBopqecTBa CB. BacHjiHH Bejuucoro n Moanna SjiaToycTa nyncHO 
HCKaTb BO BTopott HacTH coBpeMOHHoro HHna JiHrypran, r. e. nocjie 
BejiHKoro BXOAa. 3 to 6yAeT npaBHJiBHUM h noroMy eme, hto b 
IV Bene co6cTBeHHO eBxapncTHnecKHe cBHmenHOAeAcTBHH Hann- 
najiHCb c BToro MOMenra. Bce-nce, nro npoHcxoAHJio ao npHHome- 
HHH K ajirapK) xjie6oB h anna, — npenoAanne MHpa, mojihtbiiI o 6 
orJiameHHLix h Bepnux, naK bhaho hb VIII KHHra nocmameM- 
HuU AnocmojihCKUx — ne cocraBJiHJio coSctbchho npHnaA^iencno- 
CTH JiHrypran h mofjio HMert necro b BenepneM n 3rrpeHHeM Heea- 
xapHcrnnecKOM 6orocJiynceHHH.® Ho ace-Jin MOJinraM, cymecrayio- 
lAHe B arott nacrn Jinrypratt Bacnjinn Bejinnoro n Moanna 3jia- 
roycra, npnnaAJiencar hm jih?ho, ecJiH-nce ne Bce, ro Kanne? 

OcranoBHMCH na JiHrypran cb. Bacnjinn. 7I,jih ycranoBJiennH 
npnnaAJiencHOcrH eny eBxapHcrnqecKHX MOJinra Moncno bochojib- 
BoaarbCH nenoropLiMH nocroponnHMH CBHAereJibcraaBiH. TaKHM 
CBHAerejibcraoM Moncer cjiyncnrb noGJianne Herpa Jl,HaKOHa De 
incarnatione et gratia (ok. 612 r.) k a^pmcancKOMy enncKony 
OyjibrenAHK), tac oh nnmer, nro «BjianceHHHtt BacHJinft, enncKOn 
KecapnilcKHtt, b caoett MOJinrae canroro ajirapn, Koropyio noa- 
ropner no^rn aecb BocroK, MencAy npoHHM roBopnr — Toc- 

noAH, CHJiy H noKpoB — bjihx, npocHM coAeJiatt AoSpuMH, Ao6pMX 


^ Swainson p. 76. 

* KpacHOcejiLAGB crp, 237. 

® CoCpaHHe ApeBHHX JiHryprail, CaHKTneTep6ypr 1874, Bbin. 1, exp. 162. 

* Swainson p. 88 H KpacHOceJibAGB exp. 283. 

^ Swainson p. 2. 

* Cm. rji. 35-39. 


Digitized by 


Google 



EBxapHCTHH BacHJiHH H SjiaToycTa 


159 


coxpaHH B floSpoTe, h6o Te6e Bce bosmohcho h hhkto ne npora- 
BopewT Te6e, h6o bcjih Te6e yroflHO, to Tm cnacaeinB, h hhkto 
H e MOHcer npoTHBHTbCH TBoett BOJie»^. Opaaa «BjiarHH bo 6jia- 
rocTH co6jih)ah, jiyKaBUH 6jiarH coTBopn 6jiarocTHH) TBoem 
HMeercH b ana^ope cospeMeHHoro hkhk JiHTypraH BacHJiHH Be- 
jiHKoro H HoaroMy cBHAeTejibCTBO Herpa ^naKona Monger 6HTb 
npHHHTO KaK yKaauBaion^ee Ha cocTaBJieHHe BacHJineM BejiHKHM 
ana^pK Bjia^uKO FocnoffH, BoM«e Ome Bce^epHoiTejiH) 

..CBHAerejibCTBOM, noflTBepjKflaromHM npHHa;^jie}KH0CTb ana- 
^opu BacHjmH) BejiHKOMy, MOHcer cJiy>KHTb TaKHce 32 npaBHJio 
TpyjuibCKoro co6opa (691—692 rr.). Ocy>KAaH bthm npaBHJiOM 
npaKTHKy ApBiHHCKOtt i^epKBH — coBepmaTb eBxapHCTHio na ne- 
pacTBopeHHOM BHHe, OTipii co6opa ccHJiaioTCH Ha aBTopHTer ano- 
CTOJia MaKOBa h BacHJiHH Bejimcoro, KOTopue ^IIojiohchjih b 
SOHC eCTBeHHOil JIHTyprHH HS BOAU H BHHa COCTaBJIHTb CBHTyiO 
Haniy». OneBHAHO otioj co6opa HMejm b BHAy CJiosa aHa(f)opbi 
JIHTyprHH an. ManoBa «noAo6HO no Benepn bbhb naniy pacTBO- 
peHHoro BHHa h boau»^ h aHa(|)opu BacHJiHH BeJiHKoro ^IIoaoSho 
H Haniy ot njiOAa jiosHoro b3hb, pacTBopHB»®. 

POBOpH 0 KOCBGHHHX CBHAeTeJIbCTBaX JIHTyprHHeCKOti AGHTeJIb- 
HOCTH BacHJiHH BeJiHKoro HejibBH oSoftTH MOJinaHHeM ero >KHTHe, 
hko6u cocTaBJieHHoe ynennKOM cb. BacHJiHH — AM(|)HJioxHeM, en. 
HKOHHttCKHM (f HOCJie 394). B HOfTHH TOBOpHTCH, HTO CB. BaCH- 
jiHft, BOsuMes H^eJiaHHe coBepmaTb eaxapncTHHecKoe npHHO- 
meHHe CBOHMH C06CTBeHHUMH CJIOBBMH, o6paTHJICH C MOJIHTBO^ K 

Bory, npocH y Hero ajih BTOro MyApocTH h AapoBaHHH. IIIecTb 
cyroK OH npoBeJi b mojihtbo, ne ocTaBJiHH ee hh na oahh nac, hh 
AH eM, HH HOHbK). IIpH HaCTyHJieHHH COAbMOrO AHH BaCHJIHtt HC- 
nojiHHJicH HeoSHKHOBeHHoro BOOAymeBJieHHH H yBHAeJi XpncTa 
c anocTOJiaMH, KoTopuil, npcAJiojKHB na npecTOJie xjie6 h Hamy, 
CKaBaJi BacHJiHK) — «Jl,a hchojihhtch ycTa tboh xBajieHHH». Ilocjie 
aroro bhaohhh cb. BacHJintt noAomeji k npecTOJiy h nanaji roBO- 
pHTb H HHcaTb Ha xapTHH: «/^a hchojihhtch ycTa moh, Aa6b[ mhc 
BO cneBaTb Tbok) cjiany Fochoah Borne Ham, cosAaBrnnit nac h 
npHBeAmHtt b mnaHb chk) ..hotom oh tbk me nponeji h aann- 
caji MOJiHTBy «Chitt BjiaAUKO Fochoah, Botkc Othc BceAepntH- 

TCJIK) . . .» H OCBHTHB AapM H HpOHHTaB H BaHHCaB emC MOJIHTBH: 

«BoH«e Ham, Borne cnacaTH ...» h «BjiaAUKO Fochoah, Othc 

^ Renaudot, t. I, p. XXXVIU. 

• Swainson p. 272. 

• TaM-Hie p. 82. 
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n^enpoT ..B03Hec rosopn: «Bohmh Fochoah, MHcyce 

XpncTe, BoHce nam, ot cBHraro HtHJmiAa Taoero h ot npecTOJia 
cJiaBu AapcTBHH Taoero, h npHHAH ocBUTHTb nac, rope co Otagm 
ceAHiAHtt, H BAecb HeBHAHMO c HaMH npeOuaaioiAHft, h cnoAoSa 
CHJibHOH) Taoeio pyKOio npenoAaTb aaM h qepes nac aceny TaoeBiy 
napoAy OoHcecTaeHHHe TattHH> M KorAa napoA nponeji «Eahh 
CBHT, eAHH FocnoAb, Hacyc XpacToc ao cjiaay Bora OrAa. 
AMaHb», TO CB. BacHJiHtt pasjiOMHJi CB. xjie6 aa Tpa aacTH. OahoK 
HacTbH) OH npHHacTHJicfl, Apyryio coxpaHHJi, hto6h ee hojiohchjih 
eMy bo rpo6, a TpeTbio nojiomnji b BHceamyK) hba npecTOJiOM 
AapoxpaHHTejibHHAy — «rojiy6fl»^. 

HeasBecTHO, KorAa 6ujio HanHcaHO dTO mwme. Bo bchkom cjiy- 
qae b IX b. oho yme Ohjio nepeeeAeHO aa JiaTHHCKatt aabia^, 
a aTO roBopHT o 6ojiee paaaeM ero npoacxoacAeHHH. JlereHAap- 
Hutt xapaKTep noBecTBOBaana o tom, kok cb. BacHjmtt cocTaBJuui 
cbok) JiHTyprHK), He cHHjKaeT Haynnott AenaocTH caMoro no- 
BecTBOBaHHH, HOCKOJibKy cKMKeT BCHKOft JiereHAM coaAaeTCfl Ha 
peajibHott ocHOBe. B AannoM cjiyaae TaKOtt ocaoBOil 6mjio npHsaa- 
HHe aa BacHjraeM BejiracHM TBopnecTaa hhth eaxapHCTHHecKHx 
MOJIHTB: 1. MOJIHTBH HpOCKOMHAHH, 2. ana^OpU, 3. MOJIHTBM HepoA 

^pHqa^^eHHeM (nepeA «OTHe nam ...»), 4. nocjieAyioiAett aa nett 
FJiaBonpeKJiOHHoit mojihtbbi h 5. mojihtbu BoanomeaHH AapoB 
(«Bohmh Focdoah ., .»)*• 

Hto KacaeTCH mojihtbu ho npaqaiAeHHH «BjiaroAapHM Th, Foc- 
noAH Borne Ham ...» to b AaaaoM cjiyaae aer HHKaKoro KOCBea- 
Horo cBHAeTejibCTBa, KOTopoe ynaauBaJio 6u aa npaHaA^ieamocTb 
ee BacHJiHK) BejiHKOMy. BnponeM, OTcyrcTBae TaKoro yKaaaaHH 
He AaeT ocHOBaHHH k KaTeropnqecKOMy OTpHAanaio aTOtt npanaA- 

JieJKHOCTH. 

Cjiomaee a^jio o6ctoht c aaaMBOHHOtt MOJiarBott. Ona b He- 
CKOJIbKO HHOM HaJIOHCeHHH HMeOTCH B BapOepHHOBCKOM CHHCKe^. 
B CeBacTbHHOBCKOM — Aaaa Apyraa — ^Bjibauko Fochoah, Mncy- 

^ Amphilochii Iconiensis Opera, Parisiis 1664, Vita S. Bas. cap. 6 
p. 175. 

■ Renaudot, t. I, p. XXXVIL 

* H. <D. KpacHOcejibAeB BwcnaauBaeT coMHCHHe b npHHaAJie>KHOCTH mo- 
jiMTBu: «Bohmh FocnoAH .. .» BacHJiHio BejiwKOMy na tom ocHOBaHHH, hto 
3Ta MOJiHTBa oCpamena k MHcycy XpncTy, a He k Bory Oxiiy, KaK axo na- 
CjiioAaeTCfl B ApyrHx MOJiHTBax BacHJiMeBott JiHxyprHH, h KpoMe Toro ona 
BCTpenaeTCH b oahom cnncKe AjieKcaHApHacKott JiHxyprHH c HMeneM FpH- 
ropiiH BorocjioBa (CBeAeHHH o HenoTopbix Jinrypr. pyKonncHX... exp. 228). 

* Swainson p. 86. 
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ce XpncTe, CnacHTejiio nam . . B IIop^iipbeBCKOM me flano 
13 paSJIHHHUX SaaMBOHHLIX MOJIHTB, npHMeHHTeJIBHO K paBHIJM 
npasAHHKaM.^ HenOTopHe hb bthx mojihtb naxoAHTCH b rpynne 17 

BaaMBOHHUX MOJIHTB eBXOJIOrHOHa CHHaftCKOii 6H6jIHOTeKH 

JV? 958-IX-X B.®, TAB ara rpynna noMemena nocjie yrpenHHX mo¬ 
jihtb T. e. bhc KaKOft-jinSo cbhbh c JiHTyprnett BacHJiHH BejiHKoro, 
Apyrne me BCTpenaioTCfl b OTAejibHux cnncKax jmryprHH an. Ma- 
KOBa, UoaHHa SjiaToycTa.^ 9 to roBopnr o tom, hto a^hhuo 13 sa- 
aMBOHHUX mojihtb nop4)HpbeBCKOrO OBXOJIOFHOHa He npHHaA- 
jie>KaT CB. BacHJiHK), h kbk roBopnr enncKon IIop^npHtt VcneH- 
CKHtt, KOTOpOMy HpHHaAJieWHT HBCTb OTHpUTHH eBXOJIOFHOHa, 
Hocflmero ero hmh, — «OHbie mojihtbm cocTaBJiemj 6 HJIH b pasHHe 
BpeMena h pasHUMH jihabmh .. Ho bbto, b TOM-H«e Hop^n- 
pbeBCKOM eBxoJiornoHe, b rpynne II saaMBonnHX mojihtb, CJie- 
AyiomHx nocjie JiHTyprHH Hoanna BjiaToycTa®, ecTb OAHa — c 
HaAnHcanneM: <(MojiHTBa Apyran BaaMBonnan BacHJiHH Bejra- 
Koro.»’ 3 tot (|)aKT BacjiywHBaeT BHHManHH tom 6ojiee, hto BaaM- 

BOHHLie MOJIHTBK HO TOJIbKO nop(|)HpbeBCKOrO eBXOJIOFHOHa, HO H 
MHorHx Apyrax anajiorHHHux JiHTyprHnecKHX naMHTHHKOB, He 
HMeiOT HaAHHCaHHtt 06 aBTOpCKOil npHHaAJieH«HOCTH HX TOMy HJIH 
HHOMy JiHAy. MojiHTBa «CBHTbril Botkb, ycTaBHBMtt ecTecTBO 
cTpaiuHbix xepyBHMOB ..0 KOTopoii habt peHb b a^hhom cjiy- 
nae, npeACTaBJineT b btom oTHomeHHH yHHKyM h b btom mo 9 kho 
BHA erb cBHAeTejibCTBO, noATBepTKAaiomee cocTaBJieHHe BacHjraeM 
BeJIHKHM BaaMBOHHOtt MOJIATBU. KcTaTH, CJIOBa BTOii MOJIHTBLi: 
«HcnojiHeHHe AepKBH Tboett noceTH ... 6jiarocjiOBH npeACTO- 
HiAHft HapoA TboK 6jiarocjiOBeHHeM ayxobhum, h6o ot Te6H bch- 
Koe A&HHHe 6jiaro h bchkhK Aap coBepnien ecTb, HcxoAHiAHtt 
CBHine OT Te6fl OTAa cbbtob h Te6e cjiaay BOccujiaeM ...» hohth 
AOCJIOBHO HHTaiOTCH B COBpeMBHHOil MOJIHTBO «BjiarOCJIOBJIHHft 

6jiarocjiOBHiAHfl Th, Fochoah . . Bobmowho, hto hogjibahkh 


^ KpacHOcejibAes crp. 278—279. 

* JI. 5 06 . - 15. 

• A. A. J^MHTpHescKHtt, OnHcaHwe jiFrrypniHecKHX pyKonncett, t. II, 
edxoXdyia, KneB 1901, CTp. 21—23. 

^ Cm. 06 9 TOM noapoOno y M. Opjioea, JiHTyprHH cb. BacHJiHH BejiHKoro, 
CaHKTnerepOypr 1909, exp. 323. 

® En. nop^HpHft VcneHCKHtt, IlepBoe nyxeuiecTEHe b a^oHCKHe MOHa- 
CTWpH H CKHTM . . ., H. II OTA. I, KhCB 1877, CTp. 464. 

® JI. 29 o6. - 36 o6. 

’ JI. 34 h o6. 
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npencTEBjiHeT BapHOHT nepBOii, HesHa^HrejiBHO HSMeHenHuil h 

AonojiHeHHuft nocjie CMepTH cb. BacHJiHH. 

Majio BepoHTHUM KaHceTCH, hto6li BacHJiHio BejiHKOMy npn- 
Ha;(jieH(ajia mojihtbb no noTpeSjieniiH a^POb «McnojiHHCH h go- 
BepmHCH ..noTOMy hto bo BpeMH Bacnjinn BejiHKoro, kbk 
MOHCHO cyAHTb Ha ocHOBaHHH H3Jio>KeHHOil B IIocmaHoejieHUHx 
AnocmoAhCKUx t. naa. RjinMenroBOlt jnrrypran — noTpe6jieHHH 
AapoB, KaK TaKOBoro ne cy^^ecTBOBaJIO^. O noTpeCnennH AapoB 
ynoMHHaeT EBarpnli b cbabh c coo6meHHeM o ny^e c noTpe6HB- 
mOM 8TH A^pu eBpettCKHM MaJIbHHKOM, HTO 6kJIO B KOHCTaHTHHO- 

nojie B roAH naTpHapmecTsa cb. Mhhh (536—552), OAnano hs 
8Toro coo6meHHfl ne bhaho, hto6u noTpeCjienHe bxoahjio b Jinryp- 
rnio H 6 hjio conpoBOJKAaeMO oco6oft mojuttboA. Oho hochjio tofab 
xapaKTep ne JiKTypranecKoro AeiicTBHH, a i^epKOBHO-npaKTHne- 
CKoro^. 

Bonpoc o6 eBxapHCTHHecKHx MOJiHTBax cb. HoanHa BjiaToycTa 
Ha nepBuft bbfjiha Ka>KeTCH npome, hgm o MOJiHTBax BacHJiHH 
Bejmnoro. B AeiicTBHTejibHOCTH me 8to ne tbk. 

KaHcymancfl npocTOTa 8Toro Bonpoca oSiHCHneTCH tgm, hto 
caM MoaHH BjiaToycT onenb qacTO b cbohx nponoBCAnx KacajicH 
Tex HJIH HHHX oSpHAOB, CBHH^eHHOAeiiCTBH^ H A^H^G npHBOAH^a 

OTAejibHHe ^pasK hs tokctob coapeMennoft eMy jiHTyprHH. 9to 
oScTOHTejibCTBO HpHBjieKajio K ce6e BHHMaHHe ynenbix, nojia- 
raaniHx na ocHOBaHHH cjiob caMoro BjiaToycTa, pa36pocaHHbix b 
MHoroHHCJieHHux ero nponoBeAHX, BOccTanoBHTb ero JiHTyprHio. 
TaKOil OHHT AGJiaJi nanp. OnjiapeT, ApxHenncKon HepHwroB- 
CKHtt®, HO OH OKaaajicH HeyAaHHUM. J^ejio b tom, hto Bce JiHTypra- 
HecKHe 3JieMeHTH, KOTopwx KacaeTCH BjiaToycT b cbohx npono¬ 
BeAHX, OKaabiBaioTCH cBottcTBenHbiMH BceM jiHTyprHHM ero Bpe- 
MeHH. FoBopHT-jiH OH 0 HpenoAaHHH MHpa no BxoAe enHCKona b 
xpaM, Hjm 0 nocjieAyiomeM aaTCM htohhh cb. IlHcaHHH h mojiht- 
Bax o6 oFJiameHHHX h Bepmjx, ynoMHHaeT-Jin oh o cepa(|)HMCKOtt 
necHe, hphboaht-jih cJiOBa ycTanoBJieHHH TaHHCTaa eaxapncTHH, 
KacaeTCH-JiH npHBbiBanHH Cb. JJjxsl na eaxapncTHHecKHe Aapu, 
— Bce 8TO ecTb B T. Haa. KjiHMeHTOBOft JiHTypFHH IIocmaHoeAeHuu 
AnocmoAhCKUx h hbcthtoo HaaecTHO h3 Apyrnx JiHTepaTypnux 
naMHTHHKOB TOFO BpeMGHH. EaHHCTBCHHUM BbIBOAOM, K KOTOpOMy 

^ Cm. kh. VIII rji. 15. 

* EearpHlt, L(epKOBHaH HCTopHH kh. IV. rji. 36. 

* Apxnen. Onjiaper MepHHroBCKHlI, HcTopHHecKHfi o63op necHoneB- 
ABB ..., HepHHFOB 1864, CTp. 149—173. 


Digitized by v^ooQle 



EBxapHCTHH BacHJiHH H SjiaToycTa 


163 


npHBOffHT TaKOtt nyTb HccJieAOBaHHH, OKasHBaercH tot, hto npn 
HoaHHe 3jiaToycTe KoHCTaHTHHonojibcnaH jraryprHH ne otjihto- 
jiacb qeM-jmSo ocoCchheim ot JiHTypratt Apyrax noMecTHHx 
UepKBOtt H B qaCTHOCTH OT T. Ha3. KjIHMeHTOBOil JIHTyprHH Ch- 
pHttcKoii i;epKBH. 9to Gbuio bhojiho BaKOHOMepno, nocKOJibKy 
Chphh 6b[jia coceAHeii cTpanott c poAHHoft SjiaToycTa — Ahth- 
oxHeil. 

B nayne TaKHte BucKasBiBajiocb MHOHHe, hto TBopnecTBO 
HoaHHa SjiaToycTa saKJiioHajiocb b conpaiAeHHH jiHTyprnH BacH- 
jiHH BejiHKoro.^ noATBepH^enne aTOMy BHAeJiH b npHOHCuBaeMOM 
naTpnapxy KoHCTaHTHHonoJibcnoMy flpoKJiy cjiobc «0 npeAaHHH 
6o>KecTBeHHoil jiHTyprHH», rAe coo6maeTCH, qro BacHJinft Bcjih- 
KHii «3aMeHaH jienocTb h neSpejKHOCTb jiioAeil, THroTHBnraxcH no- 
3TOMy npOAOJIHCHTOJIbHOCTblO JIHTyprHH, CBM HC CHHTaH 66 CO- 
AepH«am6il qTO-HH6yAb H3JJHIIIH66 H AJIHHHOil, HO }K6JiaH np6C6Hb 
H66p6HCHOCTb, BOBHHKaBIUyH) y MOJIHIAHXCH H CJiymaiOIAHX H3-8a 
6o Jibnioii npoAO jih^htojibhocth ynoTp66 JiHBmorocH na h66 bp6M6hh, 
npOAHJI HHTaTb 66 6OJI66 KpaTKO», H HTO nOCJI6 BaCHJIHH 3jiaToycT, 
«8a60THCb 0 CnaC6HHH 0B6A H oSpaiABH BHHMaHH6 Ha JI6H0CTb 
H6JI0B6H6CK0il HpHpOAH, 3aX0T6JI HCTOpPHyTb C K0pH6M BCHKHft 
caTaHHHCKHtt np6AJior. IloaTOMy oh hckjiiohhji mhofoo h ynpoAHJi, 
hto6h OHa coBopraajiacb coKpamoHHO, Aa6H jiioah, oco66hho 
jiioChiaho H6KyK) CBo6oAy H npasAHOCTb, 6yAyHH npojibmaoMu 
K03HHMH Bpara, Majio-noMajiy h6 oTCTajiH ot btofo anocTOJibCKoro 
H 60}K6CTB6HH0r0 HpOAaHHH^. 

XOTH «CJIOBO» HHKaKHX KOHKpOTHHX CB6AeHHtt 0 TOM, B KaKOM 
nJiaH6 npOBOAHJIOCb CaM06 COKpamOHHO JIHTyprHH BaCHJIH6M 
Bojihkhm h 3jiaToycTOM — nyroM-jiH coKpaiAOHHH tokctob mojihtb 

H K0JIHH6CTBa CaMHX MOJIHTB, HJIH 36 CH6T OrpaHHqOHHfl BO Bp6- 
M6HH APyrHX 9JI6M6HTOB JIHTyprHH — HT6HHfl IlHCaHHfl, HpOHO- 
B6AH H T. n. — H6 AftCT, H CaMU6 MOTHBH, KOTOpKMH HK06b[ pyKO- 
BOACTBOBaJIHCb HpH C0KpaiA6HHH JIHTyprHH BaCHJIHtt H MoaHH, 
HaXOAHTCH B HBHOM HpOTHBOpeHHH C TOM, HTO H3B6CTHO 0 HOCJieA* 
HHX, KaK 0 BOJI6BHX JIHHHOCTHX H pOBHOCTHHX XpHCTHaHCKHX 
BHHCKonax, roTOBux Ha caMonowopTBOBaHHO, ho h6 chocoShux 
nOTpa(|)JIflTb BKycaM H JKOJiaHHHM «JIK)6HmHX H6KyiO CBOSOAy H 
npa3AH0CTb» JieHHBUX, HaKOH6I^, H6CM0TPH Ha TO, HTO aBTOp 

^ Co6paHHe ApeBHHx JiHxyprHtt, CaHKTneTepCypr 1875, Bbin. 2, exp. 
114-118. 

• UHTMpyio no pyccKOMy nepeBOAy b «Co6paHHH ApeBHHx JiHryprHlI*, 
BiiOi. 2, CTp. 236-238. 
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«CjiOBa» B a&hhom cjiynae hbho npoTHBope^HT TOMy, hto tobo- 
pHTCH o6 o6cTOHTejibCTBax HanHcaHHH jiHTyprHH BacHJnieM Be- 
jiHKHM B ero JKHTHH, — TGM He MeHee coo6meHHe «CjiOBa» o tom, 
hko6u BjiaToycT coKpan^aji BacHJiHeBy jiHTypniio — npHHHMa- 
jiocb sa OTnpaBHott nyHKT onpeAejieHHH AeHTejibHocTH MoaHHa 
SjiaToycTa, kbk cocTaBurejiH jiHTyprHH.^ Abtophtgt «CjiOBy» 
npHAaBaJio hbih cb. IIpoKjia, ot KOToporo hko6h hcxoahji 8tot 
BajKHHflt flJiH HayKH flOKyMeHT. B caMOM flejie, kto me Mor Jiyqme 
8HaTb HCTopHK) SjiaToycTOBott JiHTyprHH KaK He yneHHK 3jia- 
ToycTa H OAHH H3 6jiH>KaftmHX ero npeeMHHKOB no enncKoncKolft 
Ka^eApe b KoHCTaHTHHonojiel B otom cjiynae ManycKpHiiTbi, 
oco6eHHo HanSojiee panHne Kan Bap6epHHOBCKHtt, r^e JiHTyprHH 
Moanna BjiaToycTa OTjiHnaeTCH MOHbmHM KOJinnecTBOM mojihtb, 
HeM BacHJiHeBa, KaaajiHCb noATBep>KAaioiAHMH coo6iAeHHe «Cjio- 
Ba», hko6h BjiaToycT coKpamaji JiHTyprnio BacHjiHH BejiHKoro. 

Ho en^e Foap, osHaKOMHBniHCb c 6ojibmHM KOJinnecTBOM chhc- 
KOB JiHTyprHH MoaHHa SjiaToycTa, nopawajicn pasHHAett hx co- 
AepHcaHHH H no ero coScTBeHHHM cJiOBaM, ero o6HHMaji cTpax npn 
MHCJIH o TpyAOeMKOCTH pa 60 TH no HX CJIHHeHHIO H OH HyBCTBOBaJI 
ceSn He b CHjiax, hto6h hx corjiacoBaTb*. Ilocjie Hero Pohoaot, 
CTOJIKHyBinHCb C 3THM-Hce $aKTOM, MOr CKaaaTb TOJIbKO OAHO, HTO 
caMO no ce6e HCKjnoHHrejibHoe mhotkoctbo chhckob JiHTyprHH c 
HMeneM 3jiaToycTa cBHAeTejibCTByeT, hto boom hm cBottCTBeHHa 
OAHa ocHOBa, KOTopan npnnaAJiejKajia jiHHHOMy TBopnecTBy 
MoaHHa 3jiaToycTa®. HoBAnee Hpocf). KpacHocejibAOB na ochobo 
HByneHHH pbbjihhhhx chhckob JiHTyprHH MoaHHa 3jiaToycTa npn- 
meji K BHBOAy, hto TpyA 3jiaToycTa, KaK h BacHJiHH BejiHKoro, 
BaKjnoHajicH ne b ycTaHOBjieHHH hobhx o6phaobhx $opM JiHTyp¬ 
rHH, a JIHnib B COCTBBJieHHH HOBHX eBXapHCTHHCCKHX MOJIHTB, 
KOTOpHe AOJI>KHH 6 hJIH 6HTb HHTaCMH HO XOAy y>Ke CymeCTBOBaB- 
mero HHHa^. 3 to o6cTOHTejibCTBo, Me>KAy npoHHM, 6ujio oaho^ hb 
npHHHH ycneniHoro pacnpocTpaneHHH oSenx jiHTyprntt aa npe- 
ACJiaMH KoHCTaHTHHonojibCKoro naTpnapxaTa, TaK KaK hx bbcag- 
HHe He BHBHBaJIO KOpeHHOtt JIOMKH CymeCTBOBaBUIHX TaM MeCTHHX 
jiHTyprHHecKHx TpaAHAHft. B caMOM KoHCTaHTHHonojie rjiaBHO^, 
HJIH OCHOBHOii JIHTyprHCii AOBOJIbHO npOAOJITKHTeJIbHOe BpeMH 

^ Cm. Hanp. ITpeAHCJioBMe k HSAaniiio JiHTyprHH BacHJiHH Beji. h MoaHHa 
SjiaToycTa b «Co6paHHH ap^bhux Jinrypruttf, bhh. 2, CTp. 109—119. 

* Goar, Euchologion p. 95. 

* Renaudot, t. I, p. XXVIII-XXIX. 

* KpacHoceJibiieB crp. 222, 223. 
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cjiy»cHJia BacHjmeBa. Mojihtbh SjiaToycTa npnjiarajmcb k hhej 
JIHT yprHH CB. BaCHJIHH H B HBBeCTHHX CJiyHaHX HHTaJIHCb BMeCTO 
MOjmTB nocjieflHero. IIoaTOMy comh KOHCTanTHHonojibipj CMOTpe- 
jiH Ha JiHTyprHK) BjiaToycra, Kan na Tj-me caMyio BacHJineBy, 
B KOTopott flonycKaJiacb nacTHTOan saMeHa OTAejibHHX mojihtb.^ 
Cjiefl TaKoro nojiOHceHHH Bemeflt c jiHTyprnett MoaHna SjiaToycTa 
coxpaHHeTCfl eme b BapSepHHOBCKOM^ h CeBacTbHHOBCKOM® gbxo- 
jioniOHax, rfle o6mee KOJinnecTBO mojihtb b jmryprHH SjiaToycTa 
BHaHHTejibHo MeHbme, hgm b jinxypniH BacHJiHH BeJiHKoro h 
caMa 3jiaToycTOBa jmTyprHH, cjieflyn sa BacEjmeBo^, He HMeer 
BnepeAH HHKaKoro HaAHHcaHHH o npHHaflJiejKHOCTH ee 3jiaToycTy. 

CocTaB eBxapHCTHHecKHx MOJIHTB MoaHHa 3jiaToycTa, kbr 
BH ffHO HB 6ojiee paHHHx eBxojionioHOB — BapSepHHOBCKoro, 
IIop^HpbeBCKoro, CeBacTbHHOBCKoro, 6 hji MeHbme cocraBa mo¬ 
jihtb JIHTyprHH BacHJiHH BeJiHKoro h bto oScToarejibCTBO b ot- 
AejibHKX cjiynaflx bhbubbjio ffonojiHenne neffocTaiomHx hb jraryp- 
FHH BacHjiHH BejiHKoro, a Ba npeAejiaMH KoHCTaHTHHonojibCKoro 
naTpnapxaTa h mojihtb JiHTyprnft an. UaKona h an. Mapna^. 
B CBere CKaBannoro CTanoBHTcn hohhthum BOBHEKHOBenne Bep- 
CHH, 6yATO MoaHH 3jiaToycT coKpaii(aji jiHTyprHio BacHJiHH Be- 
JIHKOrO. 

CoHOCTaBjieHHe eBxapHCTHnecKHx mojihtb BacHJiHH BejiHKoro 
H MoaHna 3jiaToycTa noKaebiBaeT, nro KaHw^ik hb hex Shji caMO- 
CTOHTejieH B CBoeM TBopnecTBe®. Tan b mojihtbo hpockomhahh 
B acHjmHi BejmKHM mojihtch cjiobbmh TpaAHi^HOHHbiMH t. hbb. 
BOcxoAHiAero enHKJiesHca ApesHeit aHa(j[)opu: ^npHspn na hh 
B oHie, H BH7KAI’ Ha cjiy}K6y chh) namy h hphhmh h), hkojko npHHHJi 
ecH ABejieBu AHpi>i, Hoeau HiepTBu, AapaaMoaa BcenjiOAHH .. 
3jiaToycT, nanpoTHB, cjiobbmh HHCxoAH^^e^o «CnoAo6H ... h 


^ KpacHOcejibAes CTp. 222. * Swainson p. 88. 

* KpacHOceJibAes crp. 209. 

* KpacHOcejibAeB crp. 231—232. 

‘ 3Ta Mbicjib BucKasaHa Oujia eme b TpaKTaxe c HMeneM IlaTp. Co(J)poHHH 
nocBHmeHHOM TOJiKosaHHio npaBocjiaBHoro OorocjiyweHHH ... «nocJie 6oro- 
rjiaroJiHBbix anocTOJiOB, nHuiex aBTop, HeKOTopue h 3 OowecTBeHHHX otaob, 
KaHWilt can no ce6e (ISidCovzeg ixaarog evxdg inomro) cjiarajiH mojihtbu 
H B03rjiameHHH h Aejioe HHHonocJieAOBaHHe jiHTyprHH, KaKOBti cjia- 
BHbifl BO CBHTbnc H BejiHKna BacHJiHtt H 6oH<ecTBeHHLia 3jia- 

ToycT; Bce ohh yAOCToenw noyneHHH, HCTeKaiomero h3 o6hjii>hmx tkhbohoc- 
HHX HCTOHHHKOB yTemHTeJIH; H ACpKOBb XpHCTHOH npaBOCJiaBHUX npHHH- 
Majia Hx cJioBa h ACJia xan, KaK-6u Can XpncToc Hopen h CAejiaji axo .. .♦ 
(Mai, Spicilegium Romanorum, Romae 1840, t. IV, p. 31—32). 
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BcejiHTHCH ^^yxy 6jiaroAaTH Tbogh 6jiaroMy b Hac, h na npea- 
jieTKan^HX Aapax chx, h na Bcex Jiio^ex Tbohx». Bee eBxapnaBoi 
aHa(j[)opH CB. BacHJiHH oSpamem k Bory Omy. MoanH SjiaToycT, 
HaqaB c npocjiaBJieHHH Bora Ori^a, nepenocHT cboh eaxapHaBoi 
H K npOTOM JIHI^aM CBHTOft TpOHI^H — «Th H EAHHOpOAHUtt TboA 

Cmh h JIjx TBOtt CBHTHil... BjiaroflapHM Th, h EAHHopoflHoro 
TBoero Cuna h ^tyxa TBoero CBHToro». Bacnjintt BejiHKHflt b 
nepBott nojiOBHHe ana^opn BecbMa npocTpanHO HcnoBeflyer jihh- 
HHe CBOttcTBa KajKfloflt MnocTacH CBHTOtt TpoHipj, a nocjie cepa- 
$HMCKOflt necHH TaKM«e npocTpanHO najiaraer xpHCTHancKyio co- 
TepHOJiorHK). y Moaraa SjiaToycTa HcnoBeflamie jihhhmx cboKctb 
M nocxacett BOBce OTcyrcTByeT h coTepHOJioniH najiOHcena npe- 
^^eJIBHO KpaTKO, npHHGM OJ^Ha 4>P£^3^ 3T0r0 anaHeHHH npHBOAHTCH 
B nepBott nojiOBHHe ana^opu, — «Th ot neSuTHH b Suthb nac 
npHBeji ecH, h OTnaAniHH BOCTaBHJi ecH naKH, h ne OTCTynnji ecH 
BCH TBopfl AOHfleTKe Hac Ha He6o BOSBeji ecH, h i^apcTBO Taoe ^a- 
poBaji ecH 6yAymee», Apyran ^paea: «IlHce Mnp TBOflt TaKO 
bo8jiio6hji ecH, HKOHce CHHa TBoero EAHHopoAHoro Aa™, Aa bchk 
B epyfltt B Hero He norHSneT, ho HMarb jkhbot BOHHHft, HHce npn- 
meA, H Bce eme o nac cMOTpeHHe hchojihhb, b hoh^b, b hiojko npe- 
AanmecH, nane me CaM Ce6e npeAaHme aa MHpcKHft tkhbot ...» nocjie 
cepa(j[)HMCKott necHH (^ajiee cjieAyeT BOcnoMHHaHHe ycTanoBJiBHUH 
TaHHCTBa eBxapHCTHH). B enHKJieaHce BacHjm^ BojimkhK npocHT, 
HTo6bi no 6jiaroBOJieHHK) Otah CBflrott ^yx CHnaomeji 6h h ocbhthji 
AapH. HoaHH SjiaToycT npocHT, htoSm Otca nocjiaji ^tyxa na Aapn 
H yqacTHHKOB eBxapHCTHH H CaM npeTBopHJi xjie6 n bhho b Tejio n 
KpoBb XpHCTa AeitcTBHeM Cb. ^tyxa. ^onycTHM, hto BjiaroycT, 
KaK coo6n^aeT «Cjiobo» c HMeneM HpoKJia, coKpan^aji jiHrypraio 
BacHJiHH BejiHKoro paAH jiK)6fln^Hx HCKyio CBo6oAy h npaaAHOCTb 
jieHHBux. B TBKOM cjiynae SyACT ecTecTBCHHO cnpocHTb — na- 
CKOJIbKO 94)(j[)eKTHBHbIM B CMHCJIG 9K0H0MHH BpeMOHH JICHHBblX 
Morjio 6biTb noAo6Hoe coKpamcHHe? KaKOtt cmucji 6hji b HaMene- 
HHH BbipaTKeHHtt eHHKJieaHca, ecjiH o6a ohh c tohkh apenHH npa- 
BocJiaBHoro yqcHHH o6 eaxapHcran paBHoananaiAH? 

Jlejio 6biJio npome. M BacHJiHli BejiHKHtt h Moann SjiaToycT, 
KaK H ApyrHe xpHCTHancKHe enHCKonH, cocTaBjiHJiH cboh mojihtbu 
H a ocHOBe Tex eexapnaMOB h AOKcojiorHft, KOTopwe cyn^ecTBOBajiH 
AO HHX, OHH 6orOCJIOBCTBOBaJIH B MOJIHTBBX 0 TOX HCTHHaX BCpM, 
0 KOTopHX TpeSoBajio aToro hx BpeMH, ohh npoHanocHJiH cjiona 
npHauBaHHH Cb. J^yxe h MOJiHJiHCb Tan, nan 6 hjio hphhhto b 
l^epKBax, K KOTopuM OHH HpHHaAJieHcajiH. TaK B ana^ope 
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UoaHHa SjiaToycTa neoAHOKpaTHo nosTopneTCH ^paaa — «Eii^e 
npMHOCHM Th ..AHajiorHHHOft 4^pa3ott HaHanaeTCH paA MOJie- 
HHtt B aHa(j[)ope KjiHMeHTOBOtt jraryprHH. IIoBHAHMOMy, bto 6ujia 
MecTHaa — CapattcKaa a AaTaoxaittcKaa ^opMa MOJiaTBeanoro 
oSpan^eaaa. B aaa^ope KannaAOKattAa — cb. Bacaaaa oaa aa 
paay ae ynoTpe6aeaa.^ 

Cya«Aeaae o npaaaAJiejKaocTa eaxapacTaaecKax MoaarB 
Moaaay BaaroycTy BOSMoacao tojibko aa ocaoBe cnacaoB aaryp- 
raa Moaaaa SaaToycTa. IIocTopoaaax cBaAereabCTB, noAo6aBix 
TeM, Kaaae aneiOTca b OTaomeaaa aaxypraa Bacaaaa Beaaaoro, 
B AaaaoM cayaae ae cya^ecTByer. B btom raaBaaa TpyAaocTb 
pemeaaa Bonpoca o apaaaAaeacaocTa SaaToycTy tbx aaa aaux 


^ 06iAell Aaa o6enx aea^op ABJiHerca BcraBKa tCBararo HoaHHa . •. 
HAence npHceiAaer cbbt jiHAa Taoero*. H. <I>. KpacHoceabAeB roBopirr, 
BnponeM 6e8 o6ocHOBaHHH, hto dry BCTaany hb ApeBHero AnnTHxa bhbc b 
CBOK) aHTyprnio can BacHJiHtt BejiHKHlk, 3jiaToycT >Ke saHMCTBOBaa ee y 
nocjieAHero (CBeAeHHH o neKOToptix JiHTyprHH. pyKonHcax ... CTp. 228 
—229). Hto 3Ta BcraBKa aaHMCTBOBaHa hb AnnTHxa, h 5i>rn» motkbt oneHB 
ApeBHero — bto 6eccnopHO, h noATBepHCAaercH hmbioiahmhch npH BcraBKe 
yKaaaHHeM Hanp. : «3Ae CBHipeHHHK noMHHaer HX}Ke xomer, mnaux h yaep- 
mHx.» Ho HeBepoHTHO, hto^u ary BCTaany bhoc caa BacHJiHtt BejiHKHtt. 
MojiHTBeHHoe noMHHOBeHHe noHHBUiHX npaaeAHHKOB, Kan y BacHJiHH BejiH- 
Koro, Tan h y 3jiaToycTa, OTjiHHaercH HCKJiK)HHTejii>Hoil CTpoltHocTbio hbjio- 
HceHHH. B o6eHx aHa(I)opax BocnoMHHaeMutt cohm npaaeAHHKOB npeACTaBJieH 

HaHHHaH C BerXOBaBeTHHX npaOTpeB AO HOBOBaBOTHUX nOABHmHHKOB H 8a- 
Bepuien HMeneM BoroMarepH, npHnea BocnoMHHaHHe nocaeAHeft BUAeaeHO, 
KaK «H3pHAHoe*. Hocjie btofo BosopaiAeHHe k noMHHOBeHHio npaBeAHHKOB, 
xoTH 6u H HoaHHa IlpeATeHH, OKasuBaercH Hapyrnaion^HM coBepmencTBO 
npeACTaBacHHott cocTaBHxeaHMH aHa<|>op KapTHHH I^epKBH TopmecTByiomHx. 
K TOMy->Ke BTopnqnoe noMHHOBOHHe anocToaoB, paano naK h noMHHOBOHHe 
«Bcex yconuiHx o HaAe>KAe oocKpeceHHH mchbhh BOHHLiHf — npeACTaBanercH 
HBHHuiHHM. TpyAHO AOHycTHTb, HTo6ht BacHaHtt BeaHKHtt H HoaHH 3aa- 
TOyCT npH HX HCKHIOHHTeabHO CoraTOM HHTepaTypHOM ABpOBBHHH CaMH CAe- 
aaaH xaKoe neyAannoe AonoaneHHe. EcaH-6H hm ?KeaaTeabHO 6biao otmb- 
THTb HOHMeHHblM HOMHHOBeHHeM HoaHHa XlpeATOHy, TO OHH MOraH-6bI BHeCTH 

ero HMH AO (j^paBbi iHapHAHO* ... Ho ohh ho CAeaaJiH aroro h noMHnaaH 
noHMeHHO HHUib OAHy BoroMarepb, 6brn> mohcot, bhah b btom oco6bitt 6oro- 
cjioBCKHtt CMLica. B HOAbsy noBAHero noHBaeHHH bctabkh tCaHTaro HoaHHa 
...» roBopHT OTcyrcTBHe ee b oahom hb paHHHX chhckob AHTyprHH 3aaTo- 
ycxa — CeBacTbHHOBCKOM (KpacHoceabAeB exp. 264). 

O BHeceHHH B o6e ana^opbi xponapn «rocnoAH Hwe HpecBHxaro Taoero 
Jlyxa .. .♦, a xaKwe o BHeceHHH hb 3aaxoycTOBOtt aHa4>opbi b BacHAHeay 
CAOB «npeAO>KHB flyXOM TbOHM CBHTMMf H He 6yAy rOBOpHXb, XaK KaK BTH 
CpaBHHXeAbHO nOBAHHe A 06 aBAeHHH COCXaBAHIOX 0 C 06 eHH 0 CXb AHXyprHH 
xoAbKo PyccKOft IlepKBH H oxcyxcTByiox B pepKBax OpaBOCAaBHoro Bo- 
exoKa. 

12 StadU Patrifltica V 
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H. VcnEHCKHtt 


MOJiHTB eBxapncTHH. Mcxoah ns CKasaHHoro BiJine o jrarypran 
IV BBKa, JiHHHoe TBopqecTBO MoaHHa 3jiaToycTa HyjKHo HCKaxb 
BO BTopott nojiOBHHe coBpeMeHHoro HHHa JiHTyprHH, T. e. nocjie 
BeJiHKoro BxoAa. CeBacTbHHOBCKnM chhcok jraryprHH MoaHHa 
3jiaToycTa tbk h HaHnnaeTCH MOJiHTBoft «rocnoffH Bowe Bce^ep- 
TKHTejno ..HaA KOTopoit CAejiana Ha;^IHCb: «MojiHTBa npocKO- 
MHAHH cBHTaro MoaHHa 3jiaToycTa no nocTaBJienHH cbhthx 
flapoB na CBHTott Tpanese h HcnojmenHH napoflOM TanncTBenHoro 
rHMHa.»^ O^eBHAHO, sto nepaan MOJinraa Moanna 3jiaToycTa. 
BTopott MOJiHTBott oro ffOJiHCHa 6HTb aHa(j[)opa, o6 opHrnnajibHHX 
HepTax KOTopoit b OTjiHqne ot ana^opu Bacnjinn Bejimcoro CKa- 
sano 6ujio Bume. Mojinraa npoA «OTHe nam...» hjih npe^ npn- 
^an^enneM «Te6e npe^JiaraeM tkhbot nam aecb ..TaKHce ne bu- 
suBaer coMnennH b npHHaflJiejKHOcra ee Moanny 3jiaToycTy. Hto- 
me KacaercH rjiaBonpeKJioHHoft mojihtbh: «BjiaroflapHM Th, 
l][apK) HeBHAHMuit..TO ona BusuBaeT sto coMHenne. Kan ns- 
BeCTHO, OCOSeHHOCTbK) ffpeBHHX TJiaBOnpeKJIOHHHX MOJIHTB 6bIJIO 
TO, HTO B HHX BOBHOCHJIOCb MOJieHHe 06 OnpeffOJieHHMX ^XOBHUX 
nyTKAax tox, hsa kgm sTa MOJiHTBa npoHsnocHJiacb. 3 to no^TBep- 
Hiflaer VIII Knnra IIocmaHoejieHuU AnocmojtbCKUXj vjjfi flamj 
ocoSne rjiaBonpeKJiOHHHe mojihtbh htghhh hsa oraamen- 
HHMH, oSypeBaeMHMH, npOCBGIAaeMHMH, KaiOIAHMHCH H BepHHMH, 
npHMGHHTeabHO K HX AyXOBHHM HyTKAOM^. TaKOit XapaKTep CO- 
xpaHHioT raaBonpcKaoHHHe MoanTBH h coBpeMeHHHX npasocaaB- 
HHX HHHOnOCaeAOBaHHtt — BOACpKOBaeHHH, KpemeHHH H Ap. B 
HHX HcnpamHBaeTCH noMomb Bohchh b KOHKpeTHott Hynme qeao- 
BCKa, B CBHSH C KOTOpott COBCpmaeTCfl CaMHtt o6pHA. TaK co- 
CTaBaena raaBonpenaoHnaH MoaHTBa BacHaHCM BeaHKHM b ero 
aHTypinH, TAG OH npocHT Bora 6aarocaoBHTb hpgkhohhbhihx 
roaoBH H CHOAoSHTb HX HGOcyn^AGHHoro npnqamGHHH Cb. Tann. 
B raaBonpGKaoHHOtt tkg MoaHTBG aHTyprHH MoaHHa 3aaToycTa 

BMGCTO ynOMHHaHHH STOtt KOHKpGTHOtt HyjKAH HpHCTynaiOmHX 
K npHHamGHHK) TOBopHTCH 0 HyTKA^x Boo6mG — «npGAaG>KamaH 
BCGM HaM BO 6 aaroG HspaBHHit, no kogfotkao cbogA noTpG 6 G», h 
A a>KG OTcyTCTByioiqHx sa 6 orocJiy>KGHHGM: — «naaBaioiAHM cnaa- 
Batt, nyTGiHGCTByiomHM cnyrGiHGCTBylt, HGAyryiomnn HCAGan, 
Bpaqy Ayni h TGaGc». — 3 aaToycT hg Mor cAeaaTb TaKoro napy- 
mGHHH AGpKOBHOit TpaAHI^HH y>KG HOTOMy, ^TO B GFO BpGMH raaBO- 


^ KpacHOcejibACB CTp. 247. 
* Fji. 6-9. 15, 37. 39. 
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npeKjiOHHue MOJmTBu npoHSHOCHjmcb bo BceycjnjmaHHe, o hom 
OH COM roBopirr: 4tEcTb cjiy^an, b KOTopux cBHu^eHHHK hh^gm hg 
OTjiHHaGTCfl OT HOflHaqajibHoro, HanpHMGp — Kor^a aojihcho npn- 
Han^aTbCH CTpamHux Tann ...Mb MOJmrBax, kbk bchkh^ mohcgt 
BHAeTBy MHOrO COAeftCTByGT HapOAf h6o H O 6GCHOBaTHX H o 
KaionpixcH coBGpmaioTCH oSiahg mojihtbu cbhiaghhhkom h Ha- 
poAOM ... M mojihtbu 6jiaroAa[pGHHH TaKiKG cyrt o6mHG, h6o hg 

OAHH CBHIAGHHHK npOHGHOCHT 6jiarOAapGHHG, HO H BGCb HapOA; 
h6o, cnGpea nojiyroB otbgt ot napoAa h hotom corjiacHG, wo 
AOCTOttHO H npaBGAHO coBGpmaGMOG, HaHHHaGT CBHIAGHHHK 6jiaro- 
AapGHHG. M HTO yAHBHTGJIbHOrO, GCJIH BMGCTG CO CBHmGHHHKOM 
BBbIBaGT H HapOA, KOFAa OH B08H0CHT OHUG CBHlAGHHblG HGCHH 
COBOKyHHO C CaMHMH XGpyBHMaMH H FOpHHMH CHJiaMH . . .»^ M 
GCJIH 6u OH no KaKHM JIh6o C 006 pa 7 KGHHHM HapyiHHJI AGpKOBHyiO 
TpaAHqHH) rJiaBOnpGKJIOHHUX MOJIGHHft H CTaJI HHTaTb HaA npGK- 
JIOHHBmHMH rOJIOBU BGpHUMH MOJIHTBy, OTHOCHIAyiOCH HG K HHM 
Kan K npHHacTHHKaM Cb. Tann, a k OTcyrcTByiomHM b xpaMG 
njiaBaioiAHM, nyrGniGCTByioEqHM, 6ojihiahm, to bto 6biJio 6u cpasy 
me BaMG^GHO mojihiahmhch. CyAH no TOMy, hto b Kjihmghtobo^ 
jiHTyprHH, c KOTopott SjiaToycTOBa hmggt hgkotopug oSh^hg 
qGpTu, rjiaBonpGKJioHHan MOJiHTBa na 9tom mgctg HHHa OTcyT- 
CTByGT (KaK OTCyrCTByGT H MOJiHTBa bobhouighhh) mojkho nojia- 
raTb, HTO B COCGAHGli C CHpHGit AhTHOXHH TaKHX mojihtb totkg hg 
6ujio H AJiH 3jiaToycTa 6ujio JiorHqmiM hg cocTaBjuiTb hx. 9Ta 
MOJiHTBa Morjia Shtb cocTaBjiGHa hg paHbmG VI bgkg, KorAa, Kan 
bhaho h8 137 HoeeAJiu hm. HDcTHHHana (f 565) noHBHjiacb nonur- 
Ka aaMGHHTb rJiaCHOG HTGHHG mojihtb TaftnUM. HGHBBGCTHUtt aBTOp 
paCCMaTpHBaGMOft MOJIHTBH, HG y^TH TOft XapaKTGpHOtt HGpTbl APCB- 
HHX rJiaBOnpGKJIOHHUX MOJIHTB, 0 KOTOpOtt CKa8aHO 6bIJIO BUniG, 
Ha^aJI CBOK) MOJIHTBy ynOMHHaHHGM 0 npGKJIOHHBUIHX rOJIOBU, a 
BaKOHHHJI MOJIGHHGM 06 OTCyTCTBylOIAHX B XpaMG, SaHMCTBOBaB 
AJiH 8Toro OTACJibHUG (j[)pa3u H8 HocjiGAHGtt HacTH ana^opu Ba- 
CHJIHH BGJIHKOrO. B TaKOM H8JI07KGHHH OHa HMGGTCH jme B Bap- 
6gPHHOBCKOM GBXOJIOrHOHG^. 

MojiHTBa no npnqaiAGHHH: «BjiaroAapHM Th, BjiaAMKO hgjio- 
BGKOJIIoShG . . .» HMGGTCH BO BCGX HaBBaHHUX BUHIG paHHHX CHH- 
CKax jiHTyprHH MoaHHa SjiaToycTa.^ CoMHGHHii b npnnaAJieTK- 

^ Bece^a 18 Ha 2 nocJiauHe k KopHH(j)flHaM, PyccK. nepeBOA, Mockbr 
1851, CTp. 237—238 (PG 61,527). Ch. CeceAa 21 Ha fleHHHH, PyccK. nepenoA, 
CaHKTneTepCypr 1856, CTp. 390 (PG 60, 170). 

* Swainson p. 93. 
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H. VcnsHCKHtt 


HOCTH 3 jiaToycTy ona ne BuauBaeT. MojiHTBy «McnojraeHHe sa- 
Kona H npopoKOB ..KOTopan HMeeTcn b UopifiHpbeBCKOM h 
CeBaCTLHHOBCKOM CHHCKaX^ H OTCyTCTByeT B BapSepHHOBCKOM®, 

npo(f^. H. O. KpacHOcejibi^eB ne c^Hraer npHHaAJie>Kaii(ejft IloaH- 
Hy SjiaToycTy na tom ocHOBanHH, hto b CcBacTbHHOBCKOM obxo- 
jioraoHe, r^e Bce mojihtbh Jinrypran paaOnrH na rpynnbi, — 
rpynna, naHHHaiomaHCH MOJiHTBoit hpockomhahh HMeer Haflnncb 
0 npHHaAJie>KHOCTH mojihtb Moanny SjiaToycTy, nepefl rpynnott 
JKG, HaTOHaiOmeftCH C SaaMBOHHOtt MOJIHTBH, TaKaH HaflnHCb OT- 
cyrcTByer^. ApryMGHT npo$. H. O. KpacHOcejibi^eBa npe^cTaB- 
jiHOTCH HeyOeAHTejibHHM, Tan Kan A^HHoe A^JieHne mojihtb na 
rpynnH, noBHAHMOMy, Shjio Cflejiano ne no npHsnaKy hx €LBTop- 
cKOtt npHHaAJie>KHOCTH, a no hhhm cooOpaHceHHHM, a HMenno, 
rpynna A — coflepwirr mojihtbh jiHryprHH BacHJiHH BeJiHKoro ot 
MOJIHTBH npHrOTOBJieHHH flapOB — AO MOJIHTBH orjiameHHHX, T.e. 
Te, OojibniHHCTBO KOTopHX B TCx cjiyHaflx, Kor^a jiHTyprHH npe^- 
mecTBOBaJia jihthh bho xpana, — ne HHTajiHCb; rpynna B — mo¬ 
jihtbh orJiameHHHX h Bepnnx TOft-TKe JiHryprHH; rpynna F — co6- 
CTBenno eaxapncTHHecKHe mojihtbh jiHTyprHH Bacnjinn Bejm- 
Koro, HHTaeMHe y npecTOJia; rpynna JI, — mojihtbh aToft-we JiH¬ 
TyprHH, qHTaeMHO Bne ajirapn; rpynna S — mojihtbh orjiamennHX 
H BepHHX — JiHTyprHH 3jiaToycTa, rpynna Z — mojihtbh coOctboh- 
HH OBxapHCTHH MoaHHa 3jiaToycTa, HHraeMHe y npecTOJia, h 
rpynna H — mojihtbh TOtt-TKO JiHTyprHH, TOTaeMne b Konqe ee Bne 
ajiTapH. Ho no cymecTBy npo(j[). KpacHOcejibAeB npaa. Mojiirraa 
no noTpeOjiGHHH AapoB «McnojiHeHHe saKona h npopoKOB ...» ne 
Morjia npHHaAJie>KaTb 3jiaToycTy, nocKOJibKy, Kan CKaaano 6 hjio 
BH me B CBH8H C anaJIOrHHHOtt MOJIHTBOit H8 JiHTyprHH BaCHJIHH 
BejiHKoro, — b hx BpeMH noTpeOjicHHH AapoB ne 6hjio. 

MraK, cymecTByiomHe b nayne Aanraie hosbojihiot onpeACJiHTb 
TBop^ecTBO BacHJiHH BejiHKoro b coBpeMennoM npaBOCJiaBHOM 
HHHe JiHTyprHH — CGMbK) MOJIHTBaMH: 1. MOJIHTBa npHHonieHHH 
HJiH npocKOMHAHH «rocnoAH BoHco Ham, cosAaBHft nac .. 

2. ana^opa — «CHflt Bjia^HKO, Fochoah Borne, Otho BceAepHOi- 
TejiK)..3. MOJIHTBa KO npHHameHHio: «Bo>Ke nam, Borne cna- 
caTH ...», 4. MOJIHTBa rjiaBonpeKJiOHHan «BjiaAHKO Fochoah, 
Otho meApoT . ..», 5. MOJIHTBa BoanomeHHH AapoB — «Bohmh Foc- 

1 Swainson p. 94; KpacHOcejibAea crp. 276—277 h 295. 

* KpacHOcejibuee CTp. 280 h 295. 

* Swainson p. 94. 

* KpacHOceJibuee cTp. 227. 
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noffH, Hncyce XpHcxe ..6. MOJmrBa SjiaroffapcTBeHHan no 
npHHan^eHHH; «BjiaroAapHM Tn, FocnoAH EoTKe nam ...» h 
7. MOJiHTBa saaMBonnan: «BjiarocjiOBjiHHft 6jiarocjiOBHnp[H Th 
F ocnoAH .. TBop^ecTBO me BjiaToycxa qerapbMH: 1. MOJinraa 
npHHomeHHH «FocnoAH Bonce BceAepncHreJiio, eAnne cbhtg .. 

2. ana^opa — «^liocToftHO h npaaeAHO Th nera ...», 3. MOJiHTBa ko 
npHHan^eHHio: «Te6e npeAJiaraeM jkhbot nam Becb .. h 4. 6jia- 
roAapcTBeHHaH no npHnan^eHnn: «BjiaroAapiiM Th, Bhoauko 
HejioBeKOJiK)6He .. 
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Pseudo*Germanus Reconsidered 


A. VAN DEB Mensbbuoohb, Paris 


In 1709 dom Martene and dom Durand discovered in the 
monastery of St. Martin of Autun a 9th cent. MS (to-day: Autun, 
Bibl. mun., n. 184), describing in two short “letters” or rather 
“ordines”, the ancient Gallican rite in use before Charlemagne. 
The first of these letters they published under the name of Ex- 
positio de missa, which indeed it is; the second they entitled De anti- 
phonis as it deals with ways of psalmody (but also of liturgical 
vestments). The MS of Autun is clearly a copy of an earlier Mero¬ 
vingian manuscript, respecting however all stylistic peculiarities 
of the original text. Such care to copy and preserve an old wit¬ 
ness, in Carolingian times, is a proof in itself that despite all im¬ 
perial efforts to stamp out the older Gallican liturgy in favour of 
the Roman use, some quarters at least did keep a live interest in 
the ousted rite^ 

Seeing no reason whatever for mistrusting the inscription of 
these letters, as their style undoubtedly witnesses for the Mero¬ 
vingian period, and as the ritual described in no way contradicts 
what we know from other sources, especially from Gregory of 
Tours, to be the Gallican ritual of the 6th cent., dom Martene and 
dom Durand first, then dom Rivet*, Father Lebrim*, dom Ceil- 

^ The text of these two short Ordines was first published by Martene and 
Durand in their Thesaurus novus anecdotorum, t. V, Paris 1717, col. 85—100, 
and reproduced in PL 72, 88—98. It has been commented upon by Duchesne, 
Origines du Culte chr^tien, Paris 1889; by J. B. Thibaut, L’ancienne Liturgie 
gallicane, Paris 1929; three times by dom H. Leclercq, art. “Gallicane 
(Liturgie)”, Dictionnaire d’arch^ologie chr4tienne et de liturgie (DACL) VI, 
473 s.; art. “Messe, § XXXII: Messe gallicane k Paris”, DACL XI, 649 s.; 
art. “Paris, §LI: Messe gallicane k Paris”, DACL XIII, 1889 s.; by W. S. 
Porter, The Gallican Liturgy, London 1959. 

* Histoire litteraire de la France III, Paris, 312—313: “on ne pent gu6re 
douter qu’il ne soit ant^rieur k la fin du 6® si^cle”. 

* Explication litt^rale, historique et dogmatique des pri^res et des c6r4- 
moniea de la messe, t. 2, Paris 1726, 240 s.: “qu’il n’y a rien dans cet 6crit 
qui ne convienne au temps de ce saint”. 
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lier', A. Franz*, F. Probst®, P. Lejay^, Mgr. Duchesne®, and 
Mgr. Batiffol®, all agreed that the author of the letters was, as the 
inscription would have it, St. Germanus of Paris, bom in Autun 
c. 496, ordained priest there by St. Agrippinus in 536, made abbot 
of St. Symphorien of Autun by St. Nectarius, the 20th bishop 
of Paris in 565 under king Childebert. It is the same St. Germanus 
who founded the church of the Holy Cross and St. Vincent to 
receive the relics brought back as trophies from Saragossa, and 
who consecrated it on December the 23rd 558, the very day of 
Childebert’s death. St. Germanus died in 576, and on the oc¬ 
casion of his body being reburied in the church he had foimded 
(26th July 754), this was rededicated in his honour (St. Germain- 
des-Pr4s). 

In 1868, though, W. B. Marriott had been wondering, without 
adequate reasons, whether the vestments described in Germanus* 
second letter were not typical of the 10th cent.*^ Then it was 
A. Hauck, in his RealencyUop^e (1899), who raised a doubt 
on the genuineness of the letters, but with no further examina¬ 
tion*. This was at a time when every ancient document was 
questioned under the light of the principle that it is up to the inno¬ 
cent to prove his innocence. The earliest reasoned objections to the 
authenticity of “Germanus” were raised by H. Koch*, who ob¬ 
jected on two grounds: first, that a treatise cannot begin with the 
words: Prima igitur . . .; second, that the dismissal of the Cate¬ 
chumens is presented in the letters as obsolete. The first of these 
objections has since been explained away by Batiffol: Mart^ne 
did not give the full title (part of which even was only discovered 
after him). The second objection does not warrant postdating the 


1 Ecrivains eccl^siastiques XI, Paris 1862, 308 s. 

* Die Messe im deutschen Mittelalter, Freiburg i. Br. 1902. 

* Die abendlandisohe Messe vom V. bis zum VIII. Jahrhundert, Munster 
1896. 

* Revue d’Histoire et de Litt4rature religieuses 2, 1897, 188: “le guide le 
plus sOr pour restituer la messe gallicane’’. 

® Origines du Culte chr4tien, 2nd ed. Paris 1898,147,6th ed. Paris 1920,163 

* Etudes de Liturgie et d’Arch^ologio chr^tiennes, Paris 1919. 

’ Vestiarium christianum, London 1868; quoted by Macabster, Ecclesiasti¬ 
cal Vestments, London 1896, 22. 

® Art. “Germanus, Bischof von Paris”, Realencyklopadiefiir protestantische 
Theologie und Kirche, 3rd. ed., 6, 1899, 607. 

® Die BiiBerentlassung in der abendlandischen Kirche, Theologische 
Quartalschrift 82, 1900, 529. 
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letters to the 7th or even to the 8th c. As infant baptism was 
certainly current practice since the 5th c., nothing prevents the 
dismissal of the Catechumens being described as obsolete from 
the 6th cent, onwards. Nevertheless Koch’s argument was accep¬ 
ted by 0. Bardenhewer, and tYL^Ex^poaitio duly entered as spurious 
in his Patrologie^. 

In 1909, what dom H. Leclercq calls a “mad thought”* of 
E. Bishop tried to throw discredit on the ExposUio: “The accep¬ 
tance of this document, wrote Bishop, as representing a traditio¬ 
nal rite generally observed in the 6th cent, throughout Gaul is sub¬ 
ject to some reservations; for a) it has never been critically 
examined; b) the relation of this so-called Galilean rite to the 
closely related rite of the Gothic Church of Spain has not been 
duly considered; and c) the authentic treatise of Isidore of Seville, 
De Officiis ecclesiasticis, in which he deals with the rites of this 
latter Church, leaves no such impressions of elaborate and glorious 
ritual as those which are forced on our minds by the homily of 
Narsai. It remains for us quite unlikely that the Churches of Gaul 
and Spain could afford a parallel to it in the seventh century.”* 
Of these three “dubia”, — for it is noteworthy that at this st^e 
E. Bishop only speaks of “some reservations”^, — the first is no 
longer valid; several investigations of Germanus’ ordo have been 
made since Bishop’s time. 

Bishop’s second dubium, “the relation of this so-called Gallican 
rite to the closely related rite of the Gothic Church of Spain” as 
minutely described by Isidore of Seville, can soon be dismissed. 
For a close comparison of the two rites shows that the order and 
structure of the Gallican rite of Germanus is undoubtedly more 


^ 3rd ed., Freiburg i. B. 1910, 559. Even dom Wilmart admits that the 
Koch-Bardenhewer rejection of G's authenticity does not count for much: ‘‘En 
outre O. Bardenhewer a dit d’un mot, se r^fdrant k Koch, que TExposition 
6tait apocryphe; mais cela non plus n*engage pas k beaucoup” (DACL VI, 1097). 

* H. Leclercq, DACL XI, 650: “En 1909 une lubie d’E. Bishop tenta de 
jeter le discredit sur TExpositio, sous pretexts qu’elle n’avait jameds 6t6 
♦critically examined*’. 

^ Appendix to dom Connolly’s edition of the Homilies of Narsai, Cam¬ 
bridge 1909, 89. 

^ One is reminded of the cruel but not unmerited verdict of dom Leclercq: 
“E. Bishop usait d’un langage herm^tique, qu’il aggravait d’exceptions et de 
reserves avec une prodigality ddconcertante. La clarty paraissait ytre son 
ennemie personnelle et ses oracles ne parvenaient auz initiys que sous une 
forme sybilline”. DACL IX, 1735 (art. “Liturgistes”). 
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archaic and purer than the visigotbic rite known to Isidore in the 
7th cent. To mention only three matters: the Ordo Oermani does 
not use yet the word “OflFertory” (Isidor., Ecd, Off. 114); it does 
not know yet the Oratio Veli sen Sindonis, common to Byzan¬ 
tium, Spain and Milan; nor does it yet, — no more than the Galli- 
can sacramentaries, — cut the great Eucharistic prayer into two 
smaller prayers as does the rite of Isidore. 

As for the third dubium, namely that up to the 7th cent, neither 
Spain nor Gaul could have had anything to offer comparable in 
elaboration or glory to what is revealed in the 6th cent. Syrian rite of 
Narsai it frankly leaves one the impression of a definite parti pris 
on Bishop’s side (just as does his expression: ''of this so-called 
GaUican rite”). Coming from anyone else such a dubium might well 
suggest an ignoratio denchi. Such ceremonial complexes as that of 
the Introit (with chanters, procession, pontificcJ Ayos and Bene- 
dictua), or of the Offertory (with solenm procession of the Gifts), 
are well authenticated features of the 7th cent, mass in Paris and 
Toledo (the latter is duly witnessed by Gregory of Tours a 
century before Isidore). These developments, as described by 
Germanus or Gregory or Isidore, do certainly not seem less "ela¬ 
borate or glorious” than those we read about in Narsai or know 
of Justinian’s Byzantium. 

Edmund Bishop might have realized all this had he taken the 
trouble to study the GaUican rite impartiaUy, and to read Gre¬ 
gory of Tours as weU as Isidore of Seville. As it was, E. Bishop 
came back on this topic in 1915/1916, and in a more vigorous 
note than the mild reservations of 1909*, thought he had by now 
discovered three passages in the Expositio of Germanus which 
must be dependent on Isidore. Concerning these passages, dom 
Wilmart, his devoted disciple, had to confess that they did not 
prove the case and could leave one quite sceptical®. 

Since 1899, Mgr. Duchesne had firmly upheld the authenticity 
of the Expositio. Agreeing with Lejay on its exceptional worth, he 
had taken it as the basis for his description of the 6th cent. Galli- 


^ Narsai left Edessa for Nisibis in 457 and died c. 502. 

* Liturgica historica, Oxford 1918, 131. 

’ '*Troi8 chapitres d’Isidore seulement ont marques comme voisins de 
trois passages de la premiere lettre. tTavoue qne ces indications ne sont pas 
absoloment concluantes par elles-m5mes et qu’on pourrait les discuter pour se 
r^fugier derridre un commode scepticisme.” Art. **Germain (Lettres de S.)'*, 
DACLVI, 1100. 
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can mass. Twenty years later, in 1920, annoyed at the vague in¬ 
sinuations of Bishop, in which he could only see “ww amonceUemerU 
de nuoLge8'\ and hoping to settle the matter, he wrote a few lines 
directed at Bishop, to reassert his unshaken conviction on the 
value of the Expoaitio. With imerring insight, keen sense of pro¬ 
portion and of the hierarchy of values, Duchesne pointed out 
that the real value of the letters did not lie so much in their strict 
authenticity, — meaning by this their coming from Grermanus’ 
own pen, — as in their authentic 6th cent. date^. 

But roimd E. Bishop a school had blossomed, of which dom 
Connolly and dom Wilmart were the prominent flowers. If 
Wilmart bad foimd the arguments of Koch and even those of 
Bishop wanting, nevertheless the Isidore-hypothesis had made 
an impression on him^. In his turn he ransacked theDeEcclesi dstids 
Officiis in the certainty of finding passages more cogent than 
those discovered by the master. 

Passing from Bishop to Wilmart, we find that if the scope of 
his scrutiny narrows down to one point, that point is pressed 
much harder. No more questioning about the respective pomp 
of Gallican and Syrian ritual, nor whether Germanus’ ordo proves 
more traditional than Isidore’s. The only question for Wilmart is 
that of the literary dependence of Germanus on Isidore. But this 
dependence is held to be so textual, multiple and obvious, that the 
verdict of plagiarism is imescapable. All in all, Wilmart counts 
in Germanus five borrowings from Isidore and one from the latin 
ApopMhegmaia or Verba aeniorum (c. 560). Of these, one text, 
taken from the second letter, seems so decisive to our critic, that 
he does not judge it necessary any more to quote the others*. 

^ “ Je ne vois pas qu’il y ait la moindre raison de contester oetto attribution 
(to St. Germanus, as given in the inscription of the letters). Cependant si eUe 
venait k Stre 4cart4e, il n*en r^sulterait rien oontre la valeur du document con- 
sid6r4 comme expression du rituel gallican. Qu*il soit de la plume de s. Ger¬ 
main ou de celle d’un autre clerc m^rovingien, cela n’a ^videmment aucune 
importance.’* Origines du Culte chr^tien, 6® ^d. 1920, 163. 

* “II (Bishop) a r^agi contre I’opinion re 9 ue par une protestation des plus 
nettes tendant k retarder les Lettres jusqu’au VII® ou au commencement du 
VIII® sidcle, mais sans plus de details . . . Ces reclamations n’auront pas ete 
inutiles, mais elles ne sont pas une difecussion du probieme.” DACL VI, 1097. 

* “Tout compte, le paralieiisme s’etend sur six textes ou groupes de textes. 
II serait assez long de les confronter ici jusqu’au detail. II suffira de citer le 
rapprochement le plus probant, d’une evidence si complete qu’il ne laisse 
place k aucune echappatoire et qu’ensuite on n’hesite plus k reconnaitre I’in- 
fluence du De ecclesiasticis officiis sur les Lettres, chaque fois que les deux 
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Passage 1. 

Let us then examine this first and most incriminating passage, 
the great offender in Wilmart’s view. We shall however not be 
satisfied with comparing G (Germanus) with I (Isidore), but we 
shall introduce a third point of comparison. This is a text of 
St. Augustine, which throws, we believe, an entirely different light 
on the relation of G to I. 


Augustine, Con- 
fessiones X 33 
(PL 32, 800) 


melos omne cantile- 
narum mavium qui- 
bus Davidicumpsal- 
terium frequentatur 
. . . cum reminiscor 
hicrymas meas quas 
fudi ad coetum Ec- 
clesiae. 


Isidore, DeEccles. 
Ojfic. I 5 
(PL 83, 742 A) 
Psallere usum esse 
primum post Moy- 
sen David prophe- 
tam, in magno my- 
sterio prodit Eccle- 
sia ... Hie enim 
cantorum princeps 
psalmorumque the¬ 
saurus esse prome- 
ruit, cuius psalte- 
rium idcirco cum 
mehdia cantilena- 
rum stiavium ab ec- 
clesia frequentatur 
quo facilius animi 
ad compunctionem 
fiectantur. 


Propter camales 
autem in ecclesia, 
non propter spiri- 
tales, consuetudo 
cantandi est institu- 


Germanus, SccoTui 
letter 

(PL 72, 95AB) 

Rex Salomon . . . 
cantores instituit 
. . . ut inter reliqua 
omamenta quae ful- 
gebant in templo 
etiam divina elo- 
quia dulci profer- 
rentur eloquio, ut 
tanto plus delecta- 
retur populus Dei 
verbo quanto ele- 
gantius volvebatur 
vocis omatu. 


Propter camales 
namque in ecclesia, 
non propter spirita- 
les, consuetudo est 
constituta cantandi, 


Merits se trouvent en presence autour d*un sujet commun. C’est la deuxidme 
lettre, k propos des antiennes, qui nous foumit cette curieuse demonstration 
de la dependance. L’emprunt provient du chapitre d’Isidore sur les psaumes, 
il est direct et textuel, comme on peut le voir, sans qu’il soit besoin de le faire 
ressortir. Deux mots seulement ont ete changes ou modifies par le r^dacteur 
franc: au lieu de autem, il ecrit namque, et constituta, au lieu de instituta.” 
(En note: “De plus il d^place le mot cantandi’’) ibid., 1100—1. 
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ita fluctuo magis- 
que adducorcariton- 
di consuetvdinem 
apprcbare in eccle- 
aitty tU per oblecta- 
mentum aurium in- 
firmior animus ad 
affectum pietatis as- 
surgat. 


ta, tU qui verbis non 
compunguntur sua- 
vitate modulaminis 
moveanJtur. 

Sic namque et bea- 
tissimus Augustinus 
in libro Confessio- 
num suarum son- 
suetudinem canendi 
approbai in ecclesia, 
vi per oblectamen- 
tum^ inquit, aurium 
infirmior animus ad 
affectum pietatis ex- 
surgat. 


ut qui verbis non 
compunguntur sua- 
vitate modulaminis 
moveantur, 
pensantes quanta 
sit dulcedo caelestia 
cantici, quando in 
incolatu huius sae- 
culi tarn eleganter 
resonat ecclesia lau- 
des Christi. 


In this passage composed of three sentences, the only point 
that struck Wilmart was the identity of the second sentence in 
Isidore and G^rmanus. That this identity indicates a borrowing is 
obvious enough. But to assert triumphantly without more ado 
that the borrowing is by G from I, and not by I from G, is just an 
uncritical petitio principii. Now a comparison of G and I with 
a tertium quid, namely Augustine, gives a clear intimation that it 
is Isidore who borrows from Germanus. For what strikes us most, 
in comparing the three texts given above, is that whereas the 
whole passage of Isidore is nothing but a paraphrase of Augu¬ 
stine, except very precisely for the second sentence 
which has nothing to correspond in Augustine, Isidore has no¬ 
thing in common with Germanus except precisely that 
second sentence. The only inference we would feel bound to 
draw from this, is that Isidore brought together two ideas, one 
from Augustine, one from Germanus, gleaned from his vast eru¬ 
dition. The association of ideas which made Isidore switch over 
from Augustine to Germanus was prompted by the lacrymas in 
Augustine. These are really tears of emotion in Augustine’s con¬ 
text, not of compunction: but once they are taken in this sense, 
the connexion with Germanus’ compunguntur is established. The 
argument of Augustine was all of a piece: Should one allow musi¬ 
cal emotion to enrich, or to interfere, with the naked thoughts 
presented to the mind in psalm-reading? The argument of Ger¬ 
manus also was homogeneous: it does not speak of David nor 
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even of psalms, but simply of singing. Solomon established 
singers and chant, a) because chant enhances God’s word, 
b) moves to compunction, c) raises a nostalgy of heaven. The 
argument of Isidore runs two hares at the time, hovering between 
the two tracks. 

One may further raise the question: Would a late-Merovingian 
cleric of “the end of the 7th or the beginning of the 8th cent.” still 
have bettered the grammatically correct but flat expression con- 
suetvdo cantandi eat imtitvia^ typical of the “Isidorian-style”, into 
the more elegant conauetvdo eat conatituta cantandi, quite fitting 
the pen of the more polished Germanus? Be that as it may, the 
first collation of Isidore-Germanus, which in Wilmart’s view was 
to be ''probante, d*une Evidence ai complete qu^eUe ne laiaae place 4 
aucune 6chappatoire'\ of Germanus’ dependence on Isidore, offers 
not only ''une dchappaioire'\ when cross-examined by Augustine’s 
evidence, but a refutation of Wilmart’s contention. For if the 
collation proves anything, it is a conflation by Isidore of two 
different strains of thought, the one derived from the Confeaaiona, 
the other from our Expoaitio. 

What about the next four texts? After the “overwhelming 
proof’ of Germanus’ dependence on Isidore, afforded by the first 
passage just analysed, Wilmart does not find it necessary to quote 
them any more: “On pent ae contenter d^ lora dHndiquer lea rifiren- 
cea dea autrea paaaagea'\ Having been convinced of the opposite 
thesis by the very “trump-card” of Wilmart, we will, as good 
players, give him another chance. But before doing so, we shall 
have to remind ourselves of the ruling criterion of our inquiry: 
As the Gallican rite described by Germanus and the Gothic rite 
described by Isidore are twin brothers, we shall not be surprised 
to find the same point of ceremonial commented upon by our two 
authors. To answer our real question: “Which of the two authors 
proves the oldest only traces of different stages of ritual de¬ 
velopment in either commentary can be of any use. Again we 
shall not stop at a general parallelism of thought or wording we 
may meet in G and I: passage 1 has already made it clear that 
one of the two has read the other. Nothing less will do than a clear 
sign of literary dependence (theological development if any, 
vocabulary, composition, redaction). 
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Passage 2. 

Isidore, Eccl. Off. I 10, 1—2 
(PL 83, 746AB): 

De lectionibus ... Unde opor- 
tet ut quando psallitnr, psalli- 
tur ab omnibus^ cum lectio 
legitur, facto silentio, aeque 
audiatur a cunctis ... Ideo et 
diaconus clara voce aileriiium 
admonet, ut, sive dum psallitur 
sive dum lectio pronuntiatur, 
ab omnibus unitas asservitur, 
ut quod ab omnibus praedica- 
tur, aequaliter ab omnibus au¬ 
diatur. 

Here is, pace Wilmart, neither ideal nor verbal parallelism 
unless one wants to clinch to ivbemur silentium facere on one side, 
silentium admonet on the other. But the two rites described are 
quite different. G comments on the admonition by the deacon be¬ 
fore the Great Entrance (Offertory) of the Gifts; I is commenting 
on a similar admonition before the Readings at the beginning of 
the Catechetical synaxis or Mass of the Catechumens. In G the 
point is that the silence is to be kept in order to receive Christ 
(cp. the Byzantine Offertory-song: Let us lay aside all wordly 
care ... to receive the King of all . ..). In I the point is that 
silence should be kept so that everyone might hear what is read. 
One wonders why Wilmart brought this passage in at all, except 
to make bulk. 

Passage 3. 

Germanus (PL 72, 92CD 
-93 A): 

Sonum autem quod canitur 
quando procedit oblatio, hinc 
traxit exordium. Praecepit Do- 
minus Moysi ut faceret tubas 
argenteas, quas levitae clange- 
rent quando offerebatur hostia, 
et hoc esset signum, per quod 


Isidore, Eccl. Off. I 13,1 
(PL 83, 751C-752A): 

De offertoriis. Offertoria quae 
in sacrificiorum honore canun- 
tur, Ecclesiasticus liber indicio 
est veteres cantare solitos, 
quando victimae immolaban- 
tur, sic enim dicit: Porrexit, 
inquit, sacerdos . . . 


Germanus (PL 72, 92C): 

Spiritualiter ivbemur silentium 
facere . . . ut tacentes a tumultu 
verborum ad id solum cor in- 
tendat ut in se Christum susci- 
piat. 
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intelligeret populus qua hora 
inferebatur oblatio, et omnes 
incurvati adorarent Dominum, 
donee veniret columna ignis 
aut nubis, qui benediceret sa- 
crificium. Nunc autem proce- 
dentem ad altarium corpus 
Christi, non iam tubis irrepre- 
hensibilibus, sed spiritalibus 
vocibus praeclara Christi mag- 
nalia dulci modilia psallit Ec- 
clesia. 

In both Gallican and Gothic rites the OflFertory-song is called 
the Sonus, because its antiphonal refrain was Alleluia in sono 
tubae. The choice of this refrain still requires an explanation, and 
the only one our authors could give is the historical one: that 
sacrifices in the Old Testament always began by a blast of trum¬ 
pets. Beyond this general explanation, to which both commen¬ 
tators are well nigh committed, the details of the comments are 
different: G refers to Exodus, I to Ecclesiasticus. Of parallelism 
of wording again there is no trace; even the tubae irreprehensibiles 
of G, have become in I the tubae ductiles familiar to the Vulgate 
psalter. 

All this does not give us a clue yet for deciding that G is later 
than I. There is however a hint that I is later than G: the use of 
the word “Offertory” still unknown in the Gallican documents 
of the 6th cent., but freely used by Isidore in the 7th. Like passage 
1 then, if passage 3 is to prove anything, it witnesses rather for 
the anteriority of Gennanus. 

Passage 4. 

Germanus (PL 72, 93C): 

Lavdes, hoc est Alleluia, Joan¬ 
nes in Apocalypsi post resur- 
rectionem audivit psallere. Ideo 
hora ilia, [qua] Domini palleo 
quasi Christus tegitur caelo, 

Ecclesia solet angelicum canti- 


Isidore, Eccl. Off, I 13, 1 
(PL 83, 750B): 

Lavdes, hoc est Alleluia canere, 
canticum est Hebraeorum cui¬ 
us expositio duorum verbo- 
rum interpretatione consistit, 
hoc est laus Dei, de cuius my- 
sterio Joannes in Apocalypsi 


.. . tunc exclamaverunt in tu¬ 
bis ductilibus et sonuerunt co¬ 
ram Deo (Eccli. 60, 16). Non 
aliter et nunc “in sono tubae”, 
i. e. in vocis praedicatione 
cantu accendimur. 
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cum [cantare]: quod autem 
habet ipsa Alleluia prima se- 
cunda et tertia signat tria tem¬ 
pera, ante lege[m], sub lege, 
sub gratia. 


refert Spiritu revelante vidisse 
et audisse vocem exercitus 
angelorum, tamquam vocem 
aquarum multarum, et tam¬ 
quam vocem validorum toni- 
truum dicentium; AUeluia. 


Here again both G and I are committed to explain why the 
Alleluiatic Responsorium before the Gospel is called Lavdes, 
(viz. that AUelu-Ia means Lavdate Deum), and whence AUeluia 
has come to be a refrain by itselfdetached from psalm-sentences, 
(to wit: the example given to John in the Apocalypse). Beyond 
this, G has a reference to the Resurrection, and an explanation 
of the treble AUeluia. Verbal paraUelism: Lavdes, hoc eat AUeluia 
(G I) -f- canere (I). 

AU this again does not give a clue yet to the respective age of 
G and I. 


Passage 5. 

Germanus (PL 72, 94B): 

Benedictumem vero popvli aa- 
cerdotibua fundere Dominus per 
Moyaen mandavit . . . dicens: 
Loquere ad fiUos Aaron et ad 
filios eius: Sic benedicetis po- 
pulo: Benedical tibi et cv^todiat 
te (Num. 6,23—24) et cetera 
quae sequuntur. 


Isidore, Eccl. Off. I 17, 1 
(PL 83, 754 AB): 

Benedictionem autem dari a 
aacerdotibua popvlo, antiqua 
per Moyaen benedictio pan^t, 
et comprobat, qua benedicere 
populo sub Sacramento trinae 
invocationis iubetur. Ait enim 
ad Moysen Dominus: Sic bene- 
dices populum meum, et ego 
benedicam illos: Benedical te 
Dominus et cuatodial <e, iUumi- 
net Dominus faciem suam 
super te et misereatur tui, at- 
tollat Dominus faciem suam 
super te, et det tibi pacem 
(Num. 6, 23b. 27. 24-26). 


Both authors comment on the solemn blessing of the communi¬ 
cants after the Lord’s Prayer; both refer this priestly blessing to 
the institution of blessing given in Numbers, I quoting in fuU, 
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G quoting the initium only of the Aaronic blessing. Verbal par¬ 
allelism; five words. 

One must say, as for the previous passage, that this gives no 
clue to dating G in respect of I. And yet passage 4 and 6 do give 
a hint of the anteriority of G on I. Isidore titles all his paragraphs 
in this way: de LectumibuSy de Offertoriis, etc. Germanus’ tert is 
unbroken by titles, but each paragraph begins by the subject- 
word of the paragraph: 

Sonum autem qwod . . . 

Laudea, hoc eat . 

Benedictionem veto . .. 

etc. 

This is a striking feature of Germanus, because of its regularity. 
With Isidore the initia of the paragraphs, following the short title, 
may begin any way, but sometimes the initium of Germanus has 
been retained. This is the case in passage 4 and 5, where it is just 
the initium that provides the meagre verbal parallelism. The fact 
that such initia are postulated by the untitled paragraphs of the 
Expoaitio, while they have lost their meaning and their regula¬ 
rity in the Officiia ecclesiaaticia, seems to us a clue almost as cogent 
as that of passage 1. 

To sum up: keeping only to the internal evidence of the Ex- 
positio and the Officiia^ there seem to be at least three groimds for 
deeming the Expoaitio as the older of the two, and Isidore as 
dependent on Germanus. These reasons are: 1. the clear con- 
fiation of a thought of Augustine and one of Germanus in the 
passage on musical psalmody (passage 1); 2. the more archaic fea¬ 
tures of Germanus’ liturgy, which ignores still the Oraiio Veli 
aeu Sindonia and the word “Offertory”; 3. the typical initia of the 
untitled paragraphs of Germanus which can only be traced in 
Isidore as meaningless vestiges. 

These arguments of internal evidence should be corroborated 
by a consideration of external evidence taken from literary 
history. Wilmart himself recognizes that, written at the earliest 
roimd 620, the De eccUsiasticia officiia did not exert any real in- 
fiuence in Spain before the end of the 7th cent., and that even if it be 
true that it is in France that the works of Isidore were first disse¬ 
minated, yet it remains that the MS tradition of the De ecclesiastic 
da officiia is very limited, outside Spain, before the Carolingian 
period. This squares with Leclercq’s assertion that the De eccle- 

IS Stndla Patristics V 
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siasticis officiis was not known in frankish Gaul before the 9th cent. 
The date is hopelessly too late for Isidore’s work to have in¬ 
fluenced “Germanus* ” description of the Gallican rite, already 
stamped out of existence at the time. (St. Germain-des-Pr6s, 
the shrine of St. Germanus in Paris, adopted the Roman liturgy 
before the end of the 7th c.!) 

The dependence, then, of Germanus on Isidore, foreshadowed by 
E. Bishop and “proved” by Wilmart, appears on closer inquiry to 
be a myth. One can understand the sarcastic onslaught wWch 
Leclercq, in a later article of his Dictionary', brought to bear 
on Bishop the “hierophant” and Wilmart the “hierodule”, even 
though Wilmart’s attack on “Germanus” had appeared in his 
own Dictionnaire^, One must admit that behind the stolid tra¬ 
ditionalism of the Duchesne-Lejay-Leclercq type, there may 
sometimes lurk more scientiflc wisdom than in the clever but 
biased flair of the Bishop-Wilmart brand. 

A full “reconsideration” of Germanus should not stop, of 
course, at the negative diblaiement which consists in disengageing 
him from the 7th cent. Isidore, and from the 7th cent. Gothic rite. 
It remains to be shown where the 5th and 6th cent, develop¬ 
ments, which give to the Gallican rite its proper physionomy, actu¬ 
ally do come from: that their origin is not to be found in Arles, nor 
in Rome, but in Constantinople; that these features were elabo¬ 
rated in Byzantium during the 6th cent, but not later than 565; and 
Anally that there is sufficient evidence to indicate that these same 
features were fully known in Germanus’ entourage as early as 
568 or 569. This would leave seven years still to St. Germanus 
for integrating them into his Parisian Ordo, and explaining them 
to his clergy in the double libellua of the Expositio de missa et de 
antiphona^, 

^ Art. “Messe, § XXXII: Messe gaUicane”, DACL XI, 650 s. 

• Art. “Germain (Lettres de S.)“, DACL VI, 1049—1102. 

* As this positive part of “Pseudo-Germanus reconsidered” could only be 
too summarily sketched at the Conference, we felt we must refrain from giving 
it in these proceedings. It has since been published in the Messager de TExar- 
chat patriarcal russe en Europe occidentale 32, Paris 1959. under the title: 
h'Expositio Missae gallicanae est-elle de S. Germain de Paris (f 576)? 
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However fragmentary and vague one’s knowledge, no one who 
has any interest in the early history of the Roman rite can fail to 
observe that research into what is termed Old-Roman or pre- 
Gregorian suflFers from acute teething trouble. I find even this 
diagnosis incorrect. And if this paper leaves you with the impres¬ 
sion, that, in my view, this field of investigation is in some sort of a 
mess, your opinion will be accurate indeed. However, this does 
not imply too much criticism of those engaged in the problem. 
The state of affairs is largely the result of the past, a) of the spe¬ 
cialization of modem rese€u:ch in general by which we distinguish 
between musicologists, liturgists and various types of historians, 
b) of the overwhelming stream of articles in which details are not 
always sufficiently placed against the background of history and 
historical research, c) of the desire to provide a quick solution for 
important but much too complicated problems which can only 
be solved after thorough study of other historical facts, and d) of 
the entirely unjustified but persistent fear among Roman-Catho¬ 
lic scholars of saying something which might detract from the 
glory of medieval Rome. 

At every turn the search into the subject encounters innume¬ 
rable problems. It is for this reason that here only the principal 
points can be surveyed. And in order to prevent disappointments 
I must inform you at once that I have little new to offer, only 
the title of this paper which spells another hypothesis. I wish to 
speak not of the Old-Roman chant but of the Old-Roman rite 
which, I believe, is the oldest urban custom. 

The Progress of Study 

The PaUographie musicale^ gave in 1891 manuscript facsimiles 
of a type of chant which does not fit into the tradition of what is 

^ Pal. mils. II, Solesmes 1891, 4,1. 

18 * 
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known as Gregorian. It was suggested that these compositions 
were of a later date, in the Gothic style of the twelfth and thir¬ 
teenth centuries. In 1912, however, Dom Andoyer^ defended the 
idea that they were relics of a pre-Gregorian chant, written in a 
style which holds the middle path between the Gregorian and the 
Ambrosian. The thesis of Andoyer was followed by Bannister, 
Besseler, Gastou6, Ursprung, etc., that of the PaUographie by 
Ferretti, Borella, Brou, Handschin. But the last two changed 
their opinion. 

The fact is that since 1960 much new material has come to 
light. From this it is obvious that there can no longer be a que¬ 
stion of a few scattered relics or odd compositions but of a real 
repertoire which must have had a long and venerable existence. 
Still, in the 14th volume of the PaUographie^ Dom Hesbert 
wisely pronounced no judgment od its origins. And even today, 
all answers must be regarded as hypothetical. Scholars agree on 
the fundamental point that this chant was Roman. Hence the 
terminology Old-Roman is correct. But the trouble is that, not¬ 
withstanding our steadily increasing knowledge of the sources, 
we are almost completely in the dark about the age of this reper¬ 
toire, its place in the church of Rome, its development and 
decline. The study, obviously, cannot avoid the fascinating 
question of the relationship of this Old-Roman chant, preserved 
in relatively few manuscripts, with the Gregorian chant which 
became accepted by the Western Church on the authority of 
Rome. But those who favour the terminology pre-Gregorian (in 
the sense of “before Gregory the Great”) ^ are ready with their 
answer before the question of Gregory’s part in the Roman 
liturgy is even explained^. Likewise, the attempt to prove the 
FranWsh origin of the so-called Gregorian chant is premature. It 
starts, moreover, from the unspoken but disastrous assumption 
— which still does so much harm to liturgical studies — that, if 

^ R. Andoyer, Le chant remain ant4gr6gorien, in Revue du chant gr^- 
gorien 20, 1912, 71 ff. 107 flf. 

* Pal. mus. XIV, 289. 

^ O. Heiming, Vorgregorianisch-romische Offertorien in der Mailandischen 
Liturgie, in Liturgisches Leben V, Regensburg 1938, 72ff.; P. Borella, Ambro- 
siano e pre-gregoriano, in Ambrosius 23, 1947, 14 ff. 

^ H. Ashworth, Did St. Gregory the Great compose a Sacrament ary?, in 
Studia Patristica II (Texte und Untersuchungen zur Geschichte der altchrist- 
lichen Literatur 64), Berlin 1967; Idem, Did St. Augustine bring the Gre- 
gorianum to England?, in Ephemerides Liturgicae 72, 1958, 41 ff. 
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one thing comes from Rome, that what is different must neces¬ 
sarily come from elsewhere. 

We are concerned with what is Old-Roman. Problems connec¬ 
ted with Gregorian are considered indirectly, whenever its history 
provides records bearing upon the Old-Roman tradition. For the 
sake of clarity, you may like to know at once of the three basic 
hypotheses, put forward by the forum of Arbeitsgemeinschaft of 
the international congress at Cologne last year'. 

1. The hypothesis Hucke*. Before the end of the eighth century 
the carUua romanua was what we call Old-Roman. With the 
spreading of the Roman liturgy among the Franks, a new, re¬ 
formed style of chant was created in Gaul. This is the Gregorian 
chant. — Old-Roman chant is simply Roman, and Gregorian 
Frankish or Franconian. 

2. The hypothesis Lipphardt. In the second half of the eighth 
century the cantus romanus spread and was accepted throughout 
Gaul. This became known as the Gregorian chant. In Rome itself 
this developed further to become the Old-Roman chant, pre¬ 
served in manuscripts from the eleventh to the thirteenth cen¬ 
tury. — Both repertoires are Roman, but Old-Roman is really 
New-Roman. 

3. The hypothesis Smits van Waesberghe^. After the evolution 
of the liturgical year, a new style of chant was created in the 
second half of the seventh century by the monks of the basilica 


^ Report and essays to be published. 

* H. Hucke, Die Einfiihrung des gregorianischen Gesangs im Franken- 
reich, in Romisohe Quartalschrift 49, 1954, 172 ff.; Idem, Die Tradition des 
gregorianischen Gesangs in der rdmischen Schola Cantorum, in Actes du Con- 
grds de Vienne 1954, 120ff.; Idem, Gregorianischer Gesang in altrdmischer 
und frankischer Uberlieferung, in Archiv fiir Musikwissenschaft 12,1955,74 ff.; 
Idem, Die Entstehung der Dberlieferung von einer musikalischen Tatigkeit 
Gregors des GroBen, in Die Musikforschung 8, 1955. Also Br. Stablein, Zur 
Entstehung der gregorianischen Melodien, in Kirchenmusikalisches Jahrbuch 
35, 1951, 5ff.; Idem, Zur Friihgeschichte des rdmischen Chorals, in Atti del 
congresso internazionale di musica sacra (Roma, 25—30 maggio 1950), ed. 
I. Angles, Desclde 1952, 271 ff. 

* J. Smits van Waesberghe, Neues fiber die Schola Cantorum, in Actes du 
Congrds de Vienne, lllff.; Idem, The Two Versions of the Gregorian Chant, 
in Sixth Congress of the International Musicological Society, Oxford 1955; 
Idem, L’4tat actuel des recherches scientifiques dans le domain du chant grd- 
gorien, in Actes du troisidme congrds international de musique sacrde, Paris 
1967, 206ff. 
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monasteries in Borne. This is the Gregorian chant which spread 
north of the Alps. The ancient, Old-Boman style was maintained 
for the papal liturgy. — Both repertoires are Roman; Old-Roman 
is, indeed, very old Roman and papal chant; Gregorian is basilica 
chant and, up to a point, New-Roman. 

The Old-Roman Rite 

The/^]^ how intense study of the last decade still bear^the cha¬ 
racteristics of a first discovery. Those who were and are most 
interested in the subject are predominantly musicologists. The 
reason is obvious. Apart from the fact that the work is merely 
historical, as yet without practical consequences, the oldest, the 
most striking and the best known manuscripts are liturgical 
books with notation: four graduals and two antiphonals. Histo- 
rico-liturgical studies are on the increase', but they are infiuenced 
by a harmful limitation. Neither Dom Huglo*, listing all known 
sources in 1954, nor the musicologists at the congress of Cologne 
realised that the problem must be seen in far wider perspectives. 
At the International Musicological Congress at Oxford in 1955, 
professor Smits van Waesberghe^ proposed as one of the prin¬ 
ciples of research that we have not to do with “two different 
liturgies” nor even with “particular liturgical services and 
texts” but principally with “two melody repertoires”. This, in 
my opinion, is mistaken. The main sources include not only chant 
books but sacramentaries, missals, an office orational and an 
ordinal. Of one church, St. Cecilia in Trastevere, we have in ad¬ 
dition to a gradual of 1071^, a contemporary lectionary^ and a 


^ E. g. M. Huglo, Lea antiennes de la procession des reliques. Vestige du 
vieux-romain dans le pontifical, in Revue gr^gorien 31, 1952, 136ff.; W. Lipp- 
hardt. Die Antiphonen der Sonntagsvespern in der altr5misohen Liturgie, in 
Der kultische Gesang . .. gregorianisches Werkheft ... 75. Geburtstages 
D. Johner, ed. F. Pack, Cologne 1950. 

* Le chant «vieux-romain». Liste des manuscrits et t4moins indirects, in 
Sacris Erudiri 6, 1954, 96flf. 

® See p. 187, note 3. 

^ J. Hourlier-M. Huglo, Un important t^moin du chant «vieux-romain*. 

, Le graduel de sainte-C6cile du Transt^v^re (Manuscrit Phillipps 16069, dat6 
de 1071), in Revue gr^gorien 31,1952, 26ff.; see Huglo, Le chant, loc. cit., 98f. 

® Cambridge, Fitzwilliam Museum, Coll. S. Cockerell; see W. H. Frere, 
Studies in Early Roman Liturgy, III: The Roman Epistle Lectionary, in Alcuin 
Club vol. 32, Oxford 1935, 70; Hourlier-Huglo, loc. cit., 32. 
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slightly later passional^. In point of fact, Amalar of Metz 
(830—840), who was intensily interested in the variety of urban 
customs, gave all his attention to the textual not the musical re¬ 
pertoire. To him the differences between Old-Roman and Gre¬ 
gorian were exclusively liturgical. To add a personal note from 
the development of my own researches, I can assure you that, 
where at this early stage so many books of different type are 
found, many more will come to light in the near future. But upon 
one condition, that the subject is seen in its entirety. The chant 
books represent not just musical variations in a local repertoire 

— this idea in itself is quite unhistorical from a liturgical point of 
view — but they are an integral part of definite liturgical customs. 
The musical features, so fascinating to musicologists, are part of a 
much larger complex which has equally striking textual charac¬ 
teristics. These may not be so prominent in the Mass liturgy 

— within the precincts of a large city they never were — but even 
the few secular Office books known so far show that the textual 
divergences are very numerous in the choir liturgy. And what can 
still be expected from the study of lectionaries, of kalendars, of 
psalter antiphons, of accessory Offices and prayers'*, of cere¬ 
monies and rubrics^? The first task then will be to identify the 
manuscripts preserving this living Old-Boman tradition. On this 
basis alone, a basis provided by liturgists, can musicological in¬ 
vestigation be built. Our knowledge of the origins and history of 
Old-Roman chant will very much depend upon the study of this 
Roman and, for that matter urban, liturgical custom. This is why 
the term Old-Roman rite or liturgy is adopted, as far as I know 
for the first time, in a forthcoming publication by Dr. Hazelden 


^ Rome, Vatican Library, Vat. lat. 6736 (12th century); also Vat. lat. 
6075 and 6076 which are early 17th century transcripts from books of 
St. Cecilia’s. 

* Gregory III ordered the monks to say three psalms and the gospel of the 
day after vespers; see G. Ferrari, Early Roman Monasteries. Notes for the 
History of the Monasteries and Convents at Rome from the V through the 
X Century, in Studi di antichitii cristiana, vol. 23, Cittii del Vaticano 1957,166. 
231. 319. 

‘ To the rubrical problem posed by J. Handschin, La question du chant 
cvieux-romain», an appendix to his **Sur quelques tropaires greos traduits en 
latin”, in Annales musicologiques 2, 1954, 49ff., onUancarUiphonamcarUamus 
sirntd tarUum et sine organo (Rome, Archivio S. Pietro, B. 79, fol. 97), it should 
be added that London, British Museum, Add. 29 988, has no rubrics and cannot 
be compared. 
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Walker and myself, entitled The Origins of the Modem Roman 
Liturgy'^. 


The Liturgical Customs in Borne 

Even at the present state of hturgical research it seems almost 
a mortal sin to insist that medieval Borne had more than one 
custom of public worship. If one has to believe such studies as 
that by Chavasse on the Gelasian sacramentary the region^s, 
the diaconiae, the tituli, cemeterial and patriarchal basilicas, etc. 
were all nicely centred around the patrimonium of the bishop of 
Borne. Papal liturgy, papal ceremonial and papal books are all 
made into obvious examples of how public worship should be per¬ 
formed in the churches in or near the City. DiflFerences are imme¬ 
diately explained “away” by chronological sequence. It is all so 
logical to twentieth-century concepts of ecclesiastical organi¬ 
sation. Unfortunately, the facts were different. Beading history 
backwards has many disadvantages; but if one starts from the 
thirteenth century, the age which saw the beginnings of centrali¬ 
sation policy in matters liturgical, the danger cannot be so 
great. 


1. The Later Middle Ages 

By 1276 the City knew four liturgical customs, of which one had 
four different versions^. 

1 a) The papal court, officially residing at the Lateran palace 
and celebrating in the pope’s private chapel of the Sancta Sanc¬ 
torum, had its Office reorganised in the last years of Innocent 
Ill’s reign. The authentic choir liturgy of the court is preserved 
in a generally acceptable revision of Honorius III which was 
adopted by the Friars Minor in 1230. The Mass liturgy of the court 
was not re-organised; a general missal was issued by Honorius. 
It was equally adopted by the Franciscans in 1230 and revised, 

^ S. J. P. van Dijk—J. Hazelden Walker, The Origins of the Modem 
Roman Liturgy. The Liturgy of the Papal Court and the Francisoan Order 
in the Thirteenth Century, London 1960. 

* A. Chavasse, Le sacramentaire g^lasien (Vaticanus Reginensis 316). 
Sacramentaire presbyteral en usage dans les titres remains au VII® si^cle, in 
Biblioth^que de th^ologie, S6rie IV, Histoire de la th^ologie, Descl^e s. a. 
(1958). 

* For details of this survey see van Dijk-Walker, op. cit., 96 ff. 
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at court again, in the 1240’s. Compared with the breviary, the 
miasal was much out of date, thus proving that the couH tra¬ 
dition was long standing. The Franciscan editions are noted 
throughout; the repertoire is Gregorian in central Italian notation. 

lb) The Franciscan court liturgy was revised by Haymo of 
Faversham in 1243—44, and published by the friars in a series of 
books, their second editions, in the years 1253—60. The musical 
repertoire is the same but in square notation. 

l c) Not only the Franciscans and Augustinians adopted the 
court liturgy but several churches in and aroimd Rome. The ver¬ 
sions and revisions are very much mixed up. The Hospitallers of 
the Holy Ghost, founded at Santa Maria in Saxia by Innocent III, 
adopted the court liturgy before the pontiff’s reform. The Sancta 
Sanctorum itself soon used rubrics and books based upon Haymo’s 
work. The papal chapel of St. Eustace in the City had a Roman 
psalter with accessory prayers and Offices partly according to the 
reform of Innocent or the version of Honorius, partly according 
to the correction of Haymo. At Santa Maria Maggiore the missal 
was the revised version of the Honorius missal. At the hospital 
of St. Saviour’s near the Lateran or in some other church the 
same type of book was used, but it includes a large portion of an 
Haymonian missal and was bound up with an urban sacramen¬ 
tary. An unidentified church in Rome and the cathedral of Be- 
vagna or thereabouts had urban sacramentaries, this time in the 
revision of John Cajetan Orsini, to be mentioned below. In the 
late thirties San Rufino, Assisi, used a local missal, full of Old- 
Roman texts, while the breviary was that reformed by Inno¬ 
cent III. Both are boimd into one volume, the so-called Breviary 
of St. Clare. By the seventies the antiphonal of this cathedral was 
still derived from the first edition of the Franciscan breviary; its 
breviaries and missals were of the second Franciscan edition. The 
musical repertoire of all these churches was Gregorian, except 
perhaps the gradual at Assisi in the thirties. 

2) St. Peter’s in the Vatican had a very different custom. If, 
at this stage, its books cannot be identified with those of the Old- 
Roman rite, they were certainly derived from it. Towards the 
end of the century Haymonian books were also used^. 


* Rome, Archivio S. Pietro, F. 16. See A. Ebner, Quellen und Forschungen 
zur Gesohichte und Kunstgesohichte des Missale Romanum im Mittelalter. 
Iter Italicum, Freiburg i. Br. 1896, Graz 1957, 190f. 
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3) Cardinal John Cajetan Orsini, later Nicholas HI, had de¬ 
vised a new urban custom in the mid-fifties. It was based upon 
the kalendar of St. Peter, the sacramentary of the City and the 
rubrics of the court. The whole Orsini question which I discussed 
for years with the late Mgr. Andrieu, has now been settled with 
my discovery of two court missals which annoimce themselves as 
such in their title^. Not all Orsini books are known as yet; both 
the kalendar and the lectionary are typical, but even the sacra¬ 
mentary has distinguishing features. Orsini’s musical repertoire 
is definitely Gregorian. 

4) The Lateran basilica, served by the Canons Regular of 
St. Fridian, had its own custom. We have only a missal from the 
early thirteenth century^. Although closely connected with the 
court liturgy, it clearly differs and is based upon the basilica 
liturgy of the previous century. Yet the canons had changed 
many details; the tendency “to join the court’* is evident. We do 
not know whether the Lateran books were adopted by other 
urban churches. But the canons, who belonged to a widespread 
congregation, followed the same custom in their numerous houses 
throughout Italy and as far as Germany and Poland. Their musi¬ 
cal repertoire as such is unknown, but we can be sure that it was 


Gregorian. 






A survey of this centm^ provides the answers to three impor¬ 
tant questions. First, in the beginning of the century, at least 
from the reform of Innocent III (1213—1216) the repertoire of 
the court liturgy is Gregorian. The gradual can be checked not 
only in the Franciscan noted missal, Naples, BN, VI G. 38®, 
which Le graduel romain* gives as the only source for this period 
(and erroneously as from San Giovanni di Carbonara, Naples, 
instead of the Franciscan friary of Salerno) but also in the Fran¬ 
ciscan graduals, based upon Haymo’s ordinal, issued in the 
1250’s. The Office chant exists in numerous copies of the Francis¬ 
can noted breviary of 1230 and in their antiphonals of the fifties. 


^ S. J. P. van Dijk, The Authentic Missal of the Papal Court, in Scrip¬ 
torium 14, 1960, 269, 282; van Dijk-Walker, The Origins, 156ff. 

• Rome, Archivio di Stato, arch, antico del Ssmo Salvatore, 997; see 
van Dijk, The Authentic Missal, loc. cit., 312 f. 

* For a detailed description see van Dijk, loc. cit., 262 ff. 

^ Le graduel remain. Edition critique par les moines de Solesmes. II: Les 
sources, Solesmes s. a. (1957), 85. 
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The second answer is to the question why manuscripts with 
Gregorian chant are only found in Rome by the thirteenth cen¬ 
tury and those with Old-Roman chant from the eleventh. The 
cumulative activities of the court liturgists, of the Franciscans 
and of Nicholas III provide this answer and, actually, take away 
much from Hucke’s theory. There is first the change of notation^. 
The Franciscan first editions are in nota romanaj Beneventan 
notation which the friars must have borrowed from the court. 
After the exile of Innocent IV at Lyons both the court and the 
Franciscan Order adopted the nota francigena, the square nota¬ 
tion which had penetrated into Umbria at least during the thir¬ 
ties^. This notation was also adopted by Orsini. Secondly, many 
factors, including papal policy, episcopal legislation and Roman 
propaganda, contributed to the rapid spread of the modem 
Roman liturgy with its new, easily readable notation; the nota 
Tomana was meaningless to people north of Latium. Many old 
books of every possible local use in and aroimd the Eternal City 
were discarded during a short period of fifty years or so. Thirdly, 
there is the drastic activity of Orsini. He accomplished his pro¬ 
paganda of some twenty years within the AureUan Walls during 
his pontificate, when he had destroyed the old books of the 
secular clergy who thus far had escaped or dodged his authority. 
Orsini probably did away with whatever looked old to him, irre¬ 
spective of custom. Monasteries, of course, were exempt. Hence 
the books of St. Cecilia in Trastevere escaped. The Vatican had 
its archives and library. The old volumes foimd a safe hiding 
place when, perhaps already as archpriest of the Vatican chapter, 
Orsini introduced his own version of urban liturgy. The fact is 
that Old-Roman manuscripts, if their place of origin is known, 
come from either monasteries or such grandiose places as 
St. Peter’s and St. John’s of the Lateran^. 

A third point comes to light from this survey. Local customs, 
however different, influenced each other thoroughly. Both the 
court pontifical and the ordinal, not to mention urban manu¬ 
scripts, show this. The former^ has Old-Roman elements not 
found in its model, the twelfth-century pontifical. The book 

^ See van Dijk-Walker, op. cit., 221, 329ff. 

• See van Dijk, The Breviary of St. Clare, in Franciscan Studies 8, 1948, 
351 flP. 

* See Huglo, Le chant, loc. cit., passim. 

^ See the study by Huglo cited above p. 188, note 1. 
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was issued early in the reign of Innocent III, who had been a 
canon at St. Peter’s. Furthermore, during papal stations in the 
greater basilicas, the liturgy and ceremonial were usually ac^ 
cording to the use of the court. But there were exceptions. Some 
well-known processions and the vigils preceding matins of the 
principal feaats do not occur in the court ordinal, except for 
some, interpolated later on, from the Liber politicus^. On such 
occasions the court evidently followed local books. One of these 
occasions was the Easter Sunday vespers. When the pontiff cele¬ 
brated, they were held at the Lateran basilica and chanted from 
the arUiphonarium diumum romanum^. These vespers were not 
according to the use of the court, for Innocent’s ordinal gives the 
order of antiphons and psalms, when they are said in the palace 
chapel. Nor were they according to the use of the basilica; the 
canons said their own vespers after the pope had left and sung 
vespers “according to the Roman use”. Therefore, both papal 
chaplains and Lateran canons knew a “Roman gradual” different 
from their own ones and used by the pope in the Lateran basilica 
on this particular occasion. The suspicion that this was the Old- 
Roman gradual will soon be confirmed. 

The various versions and revisions of the palace liturgy did not 
exist during the twelfth century. From before Innocent’s reform 
the court Office is known in two, unfortunately, badly damaged 
portable Franciscan breviaries*: They are full of Old-Roman 
details; they also have features which do not fit into anything 
else known from Rome, such as eleven 0-antiphons, where the 
Lateran knew seven and the Old-Roman books nine"*. Notwith¬ 
standing the local influence upon these books, as a whole they 

' Van Dijk-Walker, op. cit., 82, note 2; 104flF. 

* For the sources here quoted see van Dijk-Walker, op. cit., 109, note 1. 
Compare this terminology with the note in the 8th century gradual of Mont- 
Blandin, cited by Huglo, Le chant, loc. cit., Ill: lata hebdomada (septima post 
Pentecosten) non eat in antefonarioa romanoa. Distinction must be made 
between these “Roman” books and those of the “Roman Church”, the term 
used by Amalar and in the Fontenelle catalogue; see below. — I cannot find 
any historical justification for Handschin's opinion, see above p. 189, note 3, 
that the Mont-Blandin gradual would have been used for Old-Roman chant, 
although liturgically it is Gregorian. One should rather accept the normal 
process that the book preserves Old-Roman elements, as do so many others. 

* Van Dijk-Walker, op. cit., llSfiF. 

* London, British Museum, Add. 29988, fol. 14^: 0 aapieniiaj 0 adonay, 
0 radix, 0 clavia, 0 oriena, 0 rex gentium, 0 emmanud, 0 virgo virginum, 
0 Iheruaalem» 
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present the liturgy of the court. This differed from that of the 
Lateran basilica, found in the ordinal by prior Bernard. He refers 
to the use of the palace as well as to that of the Romans. Occasion/ 
nally he calls the latter “more diligent observers of ancient tra¬ 
dition”^. Bernard also confesses that the canons had changed 
several details in the ancient basilica liturgy since they had taken 
overfrom rather “unharmonious”cleric8early inthecentury. What 
is more, the members of his community who had come from 
all over Europe did not know how to sing as the Romans. When 
they had to take their turn with city chanters during papal ser¬ 
vices, s{>ecial “strenuous” men were chosen; one suspects from 
outside. No doubt is possible: on such occasions the Old-Roman 
chant was performed at papal services. However, in view of what 
has been said above, one can scarcely accept that the court 
liturgy was celebrated, much less court liturgy with Old-Roman 
melodies. These were papal stations according to the urban or 
perhaps local use of the station church. To the palace liturgy as a 
whole they were exceptions. 

The mid-twelfth-century ordinal of St. Peter’s by Benedict, 
former cavior of the Ecclesia Romana, the court, follows closely 
the Old-Roman rite. But this book does not give court usages, 
except for the papal stations. Andoyer’s conclusion, followed by 
Huglo*, that this Old-Roman ordinal must be identified with the 
court liturgy is definitely to be rejected. Benedict himself states 
the double purpose of his work in the introduction®. It is a combin¬ 
ation of two customs. 

Thus by the middle of the^century there were, at least, two 
Roman usages within the City: at St. Peter’s (and I would add 
the other monastic and secular churches), and at the Lateran 
basilica. 

And from beyond the Alps comes Abailard’s statement that no 
church in Rome, not even the pope’s chapel, followed the Office of 
the Mother Church, St. John of the Lateran^. It is a strong con¬ 
firmation of what has just been said. For, however much one may 
turn and twist this text and use it as a lethal weapon against the 
development of the modern Roman liturgy, its consequences 

' Van Dijk-Walker, op. cit., 79f., 75f. 

* Le chant, loo. cit., 114. 

* Van Dijk-Walker, op. cit., 77, note 4. 

* See op. cit., 67fif. 
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must be faced: in Rome the liturgy (and chant) of the Mother 
Church was limited to the papal functions centred at the Lateran. 
One could accept that the palace liturgy was derived from that 
of the Lateran basilica, but that of the Vatican cannot be a deri> 
vationof it; nor can the Lateran customs have been derived from 
St. Peter’s. These are difiFerent altogether. Even without knowing 
the musical repertoire of the Lateran basilica, liturgically it must 
have been Gregorian, while the liturgy of the City requires the 
Old-Roman repertoire. 

From the mid-eleventh century we have again important docu¬ 
ments^. The custom of the papal chapel could hardly have 
existed. The first papal chart signed in palcUio nostro dates firom 
970. In order to avoid that the pontiff should assist daily at the 
basilica liturgy, a private chapel must have been constructed 
within the palace. Leo IX (1048—1054) used to say Office with a 
cleric in a oratory “where innumerable relics were preserved”. 
In the cleric one recognises one of the capellani domini papae, a 
title which existed at least from 1026. In the chapel one recog¬ 
nises the Sancta Sanctorum, renowned for its relics throughout the 
later Middle Ages. The circumstances described do not point to 
the existence of a liturgical custom different from that of the 
basilica. On the other hand, the pope must have followed an 
ax>ostolic tradition, even in his non-stational liturgy. Now within 
a year of his coming to the throne, Stephan IX suppressed the 
Old-Roman, then called Ambrosian, chant at Montecassino. No 
reason is given, but the pope, a member of the community, conti¬ 
nued living in the monastery after his election. One suspects that 
he introduced a liturgy (secular or monastic) which his predeces¬ 
sors were accustomed to observe. We do not know which custom 
this was, but it was certainly not Old-Roman. 

And what about Gregory VII (1075—1085)? Ever since Bernold of 
Constance he has been regarded as the champion of “the” Roman 
liturgy. In fact, it is suggested that Hildebrand was behind the 
liturgical activities of Stephan IX, Nicholas II and Alexander II, 
all of whom tried something. But, first, there was not “a” Roman 
liturgy but, at least, two, not to say three. Moreover, Gregory 
fulminated against those who said matins of one noctum during 
Easter tide, precisely the custom of the Old-Roman books. One runs 

^ Op. cit., 80£F., 70fif. 
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the danger of adopting the same, easy solution, as did Gregory, 
by Baying that it was all the fault of the Germans. Finally, every 
time, the opposition against something else is accompanied with 
a reference to the “apostolic” tradition, not to that of St. Peter’s. 

The mid-eleventh century is a good period to end our looking 
backwards. After a long evolution in the organisation of the basi¬ 
lica monasteries, Leo IX united them in 1053 under the rule of 
the archpriest of St. Peter’s and the monks were henceforth 
called canons. The centuries of collaboration between the momici 
and clerici had come to an end some twenty-five years before the 
reign of Gregory VII. 

The conclusion thus far appears to be that by this time the Old- 
Roman rite was urban. Alongside this, there was the custom of 
the pcUrimonium of the pope, of the Apostolic See, connected 
with St. John of the Lateran. 

2. The Early Middle Ages 

Before discussing some of the early medieval records, a few 
facts must be stressed. Musicologists seem to agree that both the 
Gregorian and the Old-Roman repertoires, as known to us, re¬ 
present phases of high development. Antiphonal singing, chanted 
psalmody with simple refrains, had developed into psalms with 
neumatic antiphons; responsorial singing had ceased in favour of 
melismatic melodies of great responsories and tracts. 

Secondly, the Old-Roman melos must have sprung from a much 
older source than that of the Gregorian. The former resembles 
Beneventan chant; the latter is more constructive, perhaps more 
intellectual. If a personal impression has any value: Gregorian 
chant fits into what Edmund Bishop^ called the Roman genius of 
the liturgical formulae, — another reason why I am much opposed 
to the theory of Hucke. A country that produced Gallican and 
Gothic chants, such as we have, cannot have produced also Gre¬ 
gorian in the meantime. — The Old-Roman chant seems to have 
been imported, much earlier, through southern Italy and Greece. 

As for the interpretation of records: throughout the Middle 
Ages cantare was identical with dicere. Since chanted worship was 
the only recognised form of hturgy, the meaning of cantua in con¬ 
nection with the Church is extremely vague. Only the context can 
show whether it stands for curaus, custom. Mass liturgy. Office, 

1 Liturgioa Historioa, Oxford 1918, Iff. 
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etc., or for something else and more specific. Cantus romanus, 
therefore, is not necessarily Roman chant, much less Gregorian 
chant. A carUor was not just a music master but a tutor and in^ 
structor of practical litiu’gy, more so than a modern magister can- 
tus. The term cantilena is more trustworthy but not absolutely so; 
better is modvlatio. 

Two other terms should be explained and treated carefully, 
namely monaci and clerici. The problem of the early medieval Ro¬ 
man liturgy is closely connected with the inmates of basilica mon¬ 
asteries who performed matins, terce, sext and none or the whole 
Office in the adjacent basilica, while the secular clergy sang or 
said the remaining Hours with Mass, and administered the sacra¬ 
ments. First there is the meaning of monaci and clerici. This is far 
from clear in documents of this period. The monks were not Bene¬ 
dictines but members of a canonical institution, based upon 
Rules which are as yet unknown. What is more, clericus often 
stajids for priest, a specific meaning found throughout the Middle 
Ages^. As for the period under discussion, one example may suf¬ 
fice. When the future pope Stephen III (768—772) came to Rome 
for the first time, Gregory III placed him in his newly founded 
monastery of St. Grisogonus. There he became both clericus and 
monacus^. Texts referring to clerici do not necessarily exclude 
monastic priests. 

Then there is a practical question. If the secular clergy cele¬ 
brated Mass, who sang the Maiss chants? They would scarcely 
have brought always their own choirs. And granted for the sake 
of argument that they did not use the already experienced monks, 
would they have had a different musical repertoire from that of 
the monks? The most obvious answer is given by the Old-Roman 
and Gregorian manuscripts themselves which include both the 
altar and the choir liturgies^. In other words, the day by day 
collaboration between monks and clergy required unity (not 
uniformity) of liturgical and musical customs. The only insti¬ 
tution that could afford to have its own liturgy and repertoire waa 
the close organisation of the papal station liturgy, based upon the 
imperial court ceremonial, directed by Masters of Ceremonies and 
enhanced by a specially trained choir. 

1 Van Dijk-Walker, op. cit., 193ff., 202f. 

* Ferrari, op. cit., 92. 

^ Already during the reign of Gregory III the monks of St. Paul’s had the 
right of the offerings from the high altar; see Ferrari, op. cit., 261. 


Digitized by v^ooQle 



The Old-Roman Rite 


199 


Now to Amalar of Metz,Rome indeed was the source of the 
differences between the so-called Gregorian and Old-Roman. And 
one of the principal causes was the Apoaiolicus. Whenever Amalar 
is in doubt, his informers are the pope himself, the archdeacon, 
magiatri, clerici and miniatri of the Eccleaia romana, never monks 
or chanters^. He too is struck by the papal Easter vespers cele¬ 
brated at the Lateran. The reason why this particular Office was 
changed is the dignitas apoatolica^. Hence Smits van Waesberghe* 
concluded: if Old-Roman was chanted digniiaie apoatolica, the 
carUua apoaiolicua or the repertoire of the pontiff’s achola caidorum 
was Old-Roman. I agree with the terminology and the juxta¬ 
position of the terms. But I must disagree with the generalisation 
which is not justified by the historical background^. Even in the 
thirteenth century the Old-Roman vespers were chanted, so to 
speak, dignitate apoatolica, for when the pontiff did not assist, 
he and his chaplains said their own vespers elsewhere. And it was 
because of the same ‘^apostolic lustre” that the canons of the 
Lateran monastery kept away. But the whole set-up was ex¬ 
ceptional; the vespers were not in accordance with the use either 
of the pope’s chapel or his pcUrimonium. 

In Amalar’s days the circumstances were very different, but 
they still suggest that even then the dignitaa apoatolica was the 
reason why Old-Roman vespers were sung in his presence. An ex¬ 
ception was made for that feast in favour of a long-standing tra¬ 
dition, a tradition which went back to the far-off days when Greek 
and Latin antiphons, chanted during the whole Easter octave, 
were still full of meaning. Towards the end of the seventh century 

^ Amalar, Liber officialis and De ordine antiphonarii, passim; see the 
edition by I. M. Hanssens, Amalarii episcopi opera litnrgioa omnia, in Stndi 
e Testi vols. 138—140, Citt4 del Vaticano 1948—1960. 

* Amalar, De ordine antiphonarii, cap. 52, no. 5, ed. Hanssens, III 84; 
PL 105, 1296. 

* The Two Versions, loc. cit. 

* The argument based upon the “double” matins of Christmas is a mis¬ 
interpretation of Amalar’s text. The papal evening service at St. Mary Major’s 
is that of the vigils with one noctum, that of the clerici at the Vatican is matins 
with three noctums. Nor can I accept the idea, expressed loc. cit., that the 
popes would have been unwilling to acknowledge the chant of their schola as 
the official liturgical singing. In the later Middles Ages they never were. Al¬ 
though they may not always have propagated this chant, the suggestion is 
contrary to the whole history of western public worship. — For the Easter 
vespers see G. Morin, Les vdpres pasquales dans I’ancienne liturgie romaine, 
in Revue b6n6diotine 6, 1889, 150£f. 

14 Stadia Patristica Y 
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the higher level of culture in the Greek monasteries had become 
noticeable in the ecclesiastical life of the City^. Andrieu’s 
Ordo XXVII, giving the antiphons for this octave, dates from 
this period. Since the restoration of the monasteries by Gre¬ 
gory III (731—741), their liturgy, including that of the Lateran 
monasteries, was according to the use of St. Peter’s^. This Old- 
Roman liturgy had become spectacular indeed some fifty years 
before Amalar’s inquiries, when Hadrian I had ordered that the 
Lateran monks should join forces with those from the nearby 
monastery of St. Andrew and Bartholomew, and form a double 
choir. Hence during Amalar’s life-time the Old-Roman rite was 
normal not only at the Vatican and the Lateran but in several 
other basilicas and churches. According to ancient tradition this 
ceased whenever the clerici celebrated. And vespers had, for a 
long time, been part of their duties. The Easter vespers of the 
ApoatoUcus at his patrimonium were a traditional concession to 
what may well have been the local custom; they had remained 
this for centuries but with the difference that in the time of 
Amalar the lower clergy accompanied the cardinal-priests to the 
iitvlx in order to celebrate their own secular vespers. The pontiff 
presided at vespers which, unlike the usual stations, were not ac¬ 
cording to the use of his clergy but of the monks who, having 
their principal sanctuary at the Vatican, had propagated these 
most solenm vespers of the Easter octave. 

Hence I see Amalar’s De ordine antiphonarii as a search into 
the papal liturgy of which the chant of the schola cantomm, the 
Gregorian chant, was an integral part. Amalar’s problem was 
caused by the other local custom of the basilica monasteries and 
basilicas to which the Old-Roman, the urban repertoire belonged. 

This conclusion, I believe, not only fits into the later history of 
the Roman liturgy but is also cor^med by what is recorded 
about the activities of the seventh and eighth-century popes. 
The Ordo XIX of Andrieu^ presents itself as giving the early 
customs of the urban monasteries. Andrieu has shewn that this 


1 Ferrari, op. cit., 391. — For the origin of the monastic (fioconiae, monaste- 
ries of charity, imported from Byzantine monasticism and functioning as such 
pu to Gregory II, see op. cit., 355 £f. 

* See below. 

’ Les Ordines Komani du haut moyen fige. Ill: Les Textes (Ordines 
XIV—XXXIV), in Spicilegium sacrum Lovaniense. Etudes et documents, 
vol. 24, Louvain 1951, 211fif. See also Ferrari, op. cit., 393 ff. 
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must be taken with a large pinch of salt. Against Silva-Tarouca 
he also proves that the work was written in the third quarter of 
the eighth century by a Frankish monk. But Andrieu is also out 
to diminish the authority of the document, particularly of a list 
of popes and three abbots of a monastery or monasteries of 
St. Peter’s^, who are said to have successively edited or arranged 
the or their ordo ecclesidsticus, annalis caniua, cantua annu[u]8 
circoli, cantilena anni circoli, etc.^ To him the list is too strained, 
too monotonous in presenting all those popes and abbots pro¬ 
viding the material for the whole liturgical year. This kind of 
subjective argument does not hold^. But we will not quarrel on 
such matters. What stands out from the list is this. Pope Martin I, 
who died in 655, is the last pope in the series, while it is known 
that at least one basilica monastery existed near St. Peter’s long 
before September 679 (not 680)^, the year when John, the arch¬ 
chanter of this basilica and abbot of St. Martin’s monastery, was 
present at the synod of Hatfield. The list, therefore, seems to end 
in the third quarter of the seventh century, a hundred years be¬ 
fore the Frankish monks preserved it for us. In other words, 
although Andrieu has shewn that the person who copied the list 
did so about 775, the list itself is a century older. Thus we are 
back again where Silva-Tarouca started. Now whatever one may 
think about the details of the list, it places side by side the acti¬ 
vities of popes and abbots without any liturgical distinction. In 
point of fact, there never is any question of different Roman 
usages until the third quarter of the seventh century. Some 
pontiffs favoured the monaci, others the clerici^, but never is it 
said or even implied that they worked in favour of one or another 
particular urban custom. Records of the early popes are straight¬ 
forward. 


' The list in Andrieu, op. cit., 223£., reprinted by Ferrari, op. cit., 394, 
note 31. 

* The Old-Roman responsorial (antiphonal) which Amalar found at Corbie 
in 830 was entitled Responsoriale de circolo anni. . ., De ordine antiphonarii, 
prologue, no. 8, ed. Hanssens III 14. See also Bede’s cursua canendi annuus for 
the liturgy of St. Peter’s, Historia ecclesiastica IV 18, ed. Plummer I 369. 

* An obvious connection between pope Symmachus (498—614) and 
St. Peter’s is that he lived there from 501 to 506, embelished the basilica and 
dedicated several chapels around it. See Chavasse, op. cit., 338f. 

* See the review by D. A. Bullough of Ferrari’s work in The Journal of 
Ecclesiastical History 9, 1958, 235 f. 

* See Ferrari, op. cit., 389 ff. 

14* 
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This, however, changed from the third quarter of the seventh 
century. In his Life of St, Gregory John the Deacon^ writes about 
St. Augustine’s coming to England. In passing he mentions John, 
the Roman chanter, sent to the same country by pope Vitalian 
(667—672). It is the same John already mentioned, who was 
actually sent by pope Agatho (678—681). However, copying the 
remark of John the Deacon, Ekkehard V of St. Gall* adds a 
comment (which, unfortunately, cannot be checked) in his Life 
of Notker: “This is the Vitalian whose chant some [chanters], 
called Vitaliani, still perform in the pope’s presence when he 
celebrates.” Ekkehard wrote about 1220; his work is not exactly 
trustworthy and nothing is known from thirteenth-century or 
other sources (still) about these Vitaliani, Nor is anything heard 
of any liturgical activity during the long pontificate of Vitalian, 
except that, as Gregory the Great, he sent a monk to become arch¬ 
bishop of Canterbury *, viz. Theodore. The chanters were evidently 
members of a papal ordo cantorum or scholar terms found, for the 
first time, in the later lAber diumua and the Ordo Romanus /*. 
Actually, Vitalian is the first pope whose name is connected with 
something in which the papal liturgy differed from what was 
normal in Rome, while Vitaliani is a most archaic reference to its 
chanters as distinct from others. Furthermore, from Vitalian’s 
pontificate onwards distinction is regularly made between one 
Roman custom and another; one centred at St. Peter’s with its 
basilica monasteries, the other at the sedes apostolica or Ecclesia 
Romana, To say the least, the reign of Vitaliaii, a native of Segni, 
becomes interesting indeed, particularly if it is borne in mind that 
his predecessors and successors were mostly of eastern origin. 

Another instance of this distinction was put forward at the 
congress of Cologne from a Life of the Celtic saint Bridgid, 
written between 650 and 725. She had a vision of Rome, where 
she heard missae near the tomb of the apostles. “And I greatly 
desire that you bring me this ordo and the whole regula from 
Rome. Bridgid then sent wise men who brought from there the 
missa and the regvla. After some time Bridgid said to these men: 


^ II1, ed. Acta Sanctorum, March II147. 

* Ed. Acta Sanctorum, April I 679. 

* Bede, Historia abbatum, no. 6, ed. Plummer I 369; Idem, Historia eccle- 
siastica IV 18, ed. Plummer I 240f.; see Ferrari, op. cit., 230 ff. 

^ Liber diumus, cap. 19, PL 78, 115; Ordo Rom. I, ed. Andrieu, Ordines 
Romani II 79 ff. 
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I hear that some in Borne have changed the missa since you came 
back. Return [to Rome]. And they went forth, and brought and 
found”; the latter as an afterthought! 

At the request of Benedict Biscop, pope Agatho (678—681) sent 
John to teach not just the liturgy of Rome but “as it was cele¬ 
brated at St. Peter’s”^. After all he was another basilica monk 
who was to continue the insular tradition at Wearmouth. Yet, 
about the same time, there existed a sacramentary domni aposto- 
lid which influenced the Gallican books^ and a papal ceremonial 
issued during the pontificate of Leo HI (682—683) or, more prob¬ 
ably, of Sergius (687—701). The compilation of these books was, 
ultimately, the result of the seventh century, the hey-day of the 
station liturgy. The corresponding gradual existed before the 
Arabic invasion into Spain in 711^. Thus it becomes under¬ 
standable that Gregory II (716—731) could order his legate in 
Bavaria (716) to promote the observance of worship secundum 
traditum apostolicae antiquitatis ordinem and, a few years later, 
St. Boniface to follow the same formula officiorum sanctae nostrae 
sedis apostolicae^. And the fact that the latter did, actually, not 
introduce this unknown ordo is equally obvious. After long in¬ 
sular contacts with Rome, the council of Clovishoe (747) ordered 
services on the basis of new books received jfrom Rome. As Dom 
Ashworth® proved, they were different from those available thus 
far and connected with the liturgy of the Apostolicus, They were 
new books, indeed, and their content had to create many diffi¬ 
culties. On the other hand, Gregory II restored the basilica 
monasteries of Sts. Cosmas and Damian and of St. Caesarius 
in order that the monks should say matins, terce, sext and 
none®. No form of Office is recorded. But his successor, Gre- 


^ See Ferrari, op. cit., 39ff. 

* H. Ashworth, Gregorian Elements in Some Early Gallican Service Books, 
in Traditio 13, 1967, 431 ff. 

’ L. Brou, L’antiphonaire wisigothique et Tantiphonaire gr4gorien an 
d4bnt du VIII® sidcle, in Atti (see above p. 187, note 2), 183ff. 

« PL 89, 332. 496. 

* See his study in Ephemerides cited above p. 186, note 4. His conclusion is 
confirmed by the 9th century English martyrology which speaks of *‘old Mass 
books*’ in which certain feasts are found. These occur in the Gelasianum and 
not in the Gregorianum; see G. Herzfeld, An Old English Martyrology, in 
Early English Text Society, vol. 116, London 1900, 89. 149. 166. 169. 161. 
163. 166. 187. 

* See Ferrari, op. cit., 100. 264. 
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gory ni (731—741), building St. Grisogonus* and restoring the 
Lateran monastery, clearly specified that it should not be the 
new ordo apostolicae sedia but iv^jcta (secundum) inatar officiorum 
ecdeaiae beati Petri^, 

Paul I (758—767) sent his secundiceriua Symeon of his achola to 
the monks of Rouen. Symeon was recalled, and monks were sent 
to Rome where, as the pope assured Pepin, they were instructed 
in the same chant (eadem modulatio) aa that taught by Symeon, 
now his precentor^. To me this is the first clear instance of monks 
being instructed in the papal custom of singing. It is in full agree¬ 
ment with Pepin’s official request for Roman, i. e. papal books, 
which however he did not get. If the antiphonale romanae ecclesiae 
in the contemporary catalogue of Fontenelle (787) was Old-Roman 
— I am very much against this suggestion by Dom Huglo® and 
cannot find anything in favour of it either — then Fontenelle 
had Old-Roman books and Rouen tried to learn another chant. 
The vicinity of the two monasteries is, in this period, no argu¬ 
ment. 

Chrodegang of Metz (755—766?), so intimate with the pope, 
made the chapter of Metz into a centre of the new papal customs, 
with its Gregorian repertoire which Amalar compared with the 
Old-Roman one from Corbie. Nothing in particular is heard about 
the liturgy in Chrodegang’s monasteries. Since Pepin’s propa¬ 
ganda and the spreading of the Rule of St. Benedict, one may 
surmise that the monad began to lose interest in the Old-Roman 
rite, even though their confreres in Rome, Corbie and other 
places were still faithful to it. 

Neither Paul I nor Hadrian (772—795) had sufficient books for 
those who wished to adopt the Roman use'^. It is often said that 
since Benedict Biscop^ the monasteries in Rome had been 
destroyed and that the demand for books waa so great that the 
pope’s archives and store rooms were long since depleted. One can 
accept these suggestions. But Wala of Corbie obtained an Old- 
Roman gradual from the days of Hadrian®. The circumstantial 


^ Op. cit., 242. 

* Monumenta Germaniae Historica, Epist. Meroving. Aevi 1654, PL 89,1187. 

* Le chant, loc. cit., lllf., see however above p. 194, note 2. 

* T. Klauser, Die litnrgischen Austauschbeziehungen zwischen der r6mi- 
schen und der frankisch-deutschen Kirohe vom achten bis zum elften Jahr- 
bundert, in Liturgiscbes Jahrbuch 53, 1933, 169 ff. 

* See above p. 201, note 2; Hanssens, op. cit. I, 74. 
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evidence is such that one suspects the book to have been the only 
thing he could get. But even if this manuscript was precisely 
what he wanted — after all he was a monk interested in the basi¬ 
lica liturgy, just as the author of the Ordo XIX — there still is an¬ 
other convincing reason for the scarcity of papal books. Rome 
probably had plenty of Old-Roman boo^ but very few Gregorian 
ones. All urban monasteries and basilicas together must have had 
more books than the comparatively small circle of the papal 
schola cardorum. Their number did not require them. But Old- 
Roman books were no longer in such demand since the second 
half of the seventh century. Pepin and Charlemagne wanted 
books of the aedes apostolica with Gregorian chant. 

In conclusion I suggest this. The New-Roman, the papal 
Lateran riteVleveloped with the seventh-century stational liturgy 
and, in the later Middle Ages, with the growth of the papacy. The 
pontificates of Vitalian and of Honorius IIl4ire turning points in 
the codification and observance of*“the” Roman liturgy, the 
papal custom with its Gregorian chant, the former just before 
the Carolingian era, the latter before the Renaissance. But the 
Old-Roman rite is, indeed, the oldest Roman rite, for centuries 
centred in St. Peter’s of the Vatican, the basilica monasteries and 
the urban churches. 

Poatacriptum, For further details on this thesis see S. J. P. 
van Dijk, The Urban and Papal Rites in Seventh and Eighth- 
Century Rome, Sacris Erudiri 12, 1961, 411—487; Idem, Papal 
Schola veraua Charlemagne, in a Fees.boek in honour of Prof. 
J. Smits van Waesberghe, to be published. 
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The origin of the Christian habit of praying at the third, sixth 
and ninth hours has been sought, from the second century on¬ 
wards, in pagan, Jewish or Christian customs. Sometimes all 
three have been woven together as the background of these 
Little Hours. In modem times scholars have championed one or 
another of early explanations. Duchesne^, for example, stressed 
Tertullian’s suggestion that these hours marked the important 
divisions of the day and were called out in the secular world. 
Apparently following Migne’s footnote to the edition of Tertul- 
lian’s treatise on fasting^, he added that the city bells marked 
these divisions. Dugmore*, more recently, asserts that these 
divisions were publicly proclaimed throughout the Roman world. 
His only reference is to Varro’s De lingvxi Latina quoted in 
Migne’s footnote. Baumer, in his history of the Roman breviary^, 
assembled considerable evidence in favour of a Jewish back¬ 
ground. Some writers®, however, are not over concerned with the 
problem of origin but are content to refer to the early association 
of these hours with the well-known incidents in Acts which gave 
rise to the term Apostolic Hours. They tend to dismiss further 
comments by the Fathers on the origins as a natural tendency to 


^ L. Duchesne, Christian Worship. Its Origin and Development, 4th English 
edition, London 1912, 447. 

• PL 2,1018, note 33 (edition of 1878/79). 

* C. W. Dugmore, The Influence of the Synagogue upon the Divine Office, 
Oxford 1944, 66f. 

^ S. Baumer-R. Biron, Histoire du br4viaire I, Paris 1905, 49£P. 

‘ E. g. P. Batiffol, History of the Roman Breviary, English translation 
from the 3rd French edition, London 1912, 12 f.; E. Dekkers, TertuUianus en 
de Geschiedenis der Liturgie, Brussels-Amsterdam 1947, 117ff.; E. C. Rat- 
cliffe, “The Choir Offices” in Liturgy and Worship, London 1932, 257; 
H. B. Swete, Church Services and Service Books before the Reformation, 
London 1930, 16f. 
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give a post factum Christian interpretation, whether allegorical, 
historical or symbolic. Jay, in his introduction to Origen’s 
treatise on prayer', rejects at once pagan, Jewish and New Testa¬ 
ment origins and believes these hours to be a purely Christian 
innovation. Although he has not gone into the problem, he has 
found the clue in Hippolytus, namely the association of all three 
hours with the passion of our Lord. 

The few explicit references in the first three centuries are 
worthy of closer study, for they seem, in fact, to lead to a solution 
of the problem. These scattered lines were written in North 
Africa, Alexandria and Rome; by Tertullian^ and Cyprian^, by 
Clement^ and by Hippolytus^. Taking these texts in their chro¬ 
nological sequence, one begins with Tertullian. In his treatises on 
fasting and prayer, he discovered a threefold origin beginning 
with Roman secular custom. For him these hours were '*the most 
significant in human affairs; they distributed the day and marked 
the times for business”; and again, '*they are the common hours 
which marked out the periods of the day” and “resounded 
publicly”. In addition to this they were sanctioned by Scripture: 
in the Old Testament by the devotions of Daniel, in the New by 
the three occasions in Acts: Whitsunday, Peter at Joppa and 
Peter and John in the Temple. Christians should pray in this way 
as debtors to the Trinity. Lastly and somewhat vaguely, Ter¬ 
tullian associates the sixth and the ninth hours with the passion, 
although it is with the reaction of the world rather than the 
suffering of Christ. 

Clement of Alexandria in his Stromata suggests a purely allego¬ 
rical explanation. He has heard that some consecrate the three¬ 
fold division of hours with triple prayer (undefined) which he 


' E. G. Jay, Origen’s Treatise on Prayer. Translation and Notes with an 
Account of the Practice and Doctrine of Prayer from New Testament 
Times to Origen, London 1964, 39 ff. 

* De ieiuniis X, PL 2, 966f., and CC Series Latina II, Tertnlliani Opera 11, 
Tnmhout 1954, 12671.; De oratione XXV, PL 1, 1192f. and CC Series 
Latina I, Tertnlliani Opera I, 272. 

* De dominica oratione XXXIV, PL 4, 641. 

* Stromata VII 7, PG 9, 460f. 

* Ed. G. Dix, The Treatise on the Apostolic Tradition of St. Hippolytus of 
Rome, vol. 1: Historical Introduction, Textual Materials and Translation 
with Apparatus Criticus and Some Critical Notes, London 1937, 63f.; ed. 
B. Botte, Hippolyte de Rome. La Tradition Apostolique. Texte Latin, Intro¬ 
duction, Traduction et Notes in Sources Chr4tiennes 11, Paris 1946, 69 £f. 


Digitized by 


Google 



208 


Joan Hazeldbn Walkxb 


links with a knowledge of a triad of holy mansions, Yet, he believes 
the wdse man — his ideal Christian ~ to pray at all times. 

Hipi)olytus, preserving the “Apostolic Tradition” for the 
Church of Rome which appeared to him to be in danger from the 
innovations of its popes, urges the Christians to pray at all three 
times in memory of the passion of our Lord. The third hour he asso¬ 
ciates with Christ’s nailing on the tree and sees the foreshadowing 
of this event in the Old Testament when the shewbread was 
offered and the dumb lamb slain. The sixth hour recalls the time 
when Christ was hanging on the cross and darkness came over 
the land and the prayer of the Christians is like the cry of him 
who made all creation darkness as a sign to the unbelieving Jews. 
The ninth hour is the time for both prayer and praise; Christ was 
pierced in his side, and his death was the beginning of another 
day — the resurrection. 

Cyprian of Carthage, writing some years later in a treatise on 
prayer, begins with the three children and Daniel. He believes 
them to have observed the third, sixth and ninth hours in capti¬ 
vity as sacraments of the Trinity revealed in the Old Testament. 
The apostles themselves kept to these old sacraments, witness the 
book of Acts. He elaborates the trinitarian theme and also men¬ 
tions the passion but only for the sixth and ninth hours. For him, 
terce, sext and none are the old sacraments, but he explains to his 
readers that “both times and sacraments have increased. Now the 
Christians pray in the morning, celebrating the resurrection of 
Christ in prayer, and at the end of the day as the sun sets”. This, 
indeed, would seem to contradict the unproven yet generally ac¬ 
cepted idea that the first stratum of the Christian daily office was 
morning and evening prayer taken from the Jewdsh synagogue 
liturgy^. For Cyprian states explicitly that the earliest Christian 
prayers were at the third, sixth and ninth hours. The argu¬ 
ments given by Dalmais® in connection with Cyprian’s hist¬ 
orical sequence of Christian prayers are not sufficiently convin¬ 
cing. 


^ E. g. Dugmore, op. cit., 42fif., 70; J. Froger, “Les origines du Prime” in 
®iblioteca Ephemeridee liturgicae 19, Rome 1946; J. M. Hanssens, Aux ori¬ 
gines de la pridre liturgique. Nature et gen^se de TOffioe des matinee, Rome 
1952; S. J. P. van Dijk-J. Hazelden Walker, The Origins of the Modem 
Roman Liturgy, London 1960, 15. 

* 1. H. Dalmais, «Origine et constitution de TOffioet in La Maison Dieu 21, 
Paris 1950, 23. 
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The two implicit references are also of value. They probably 
reflect the custom of the Church of Antioch and come from the 
first and third centuries: the Didache^ and Origen’s treatise on 
prayer^'. The belief that the Didache comes from Antioch and 
goes back to the first century, perhaps before the first gospel was 
written, has been steadily increasing®. This early document re¬ 
commends that Christians should say the Our Father three times 
daily. No stated hours are given nor were they necessarily fixed 
to the third, sixth and ninth hours at this date. Origen also re¬ 
cords the three daily Our Fathers which he may have foimd at 
Antioch during his sojourn there. But although Origen does not 
tie this up with terce, sext and none, there is little doubt from the 
rest of the context that he had them in mind. The threefold 
prayer suggested to him the example of Daniel, which Tertullian 
associated with the third, sixth and ninth hours and which Cy¬ 
prian was to work out in greater detail. 

Putting these patristic texts under the microscope of historica 
investigation one arrives at an interesting hypothesis. First there 
is Tertullian’s remark about public acclamations of the fourfold 
division of the day. What has been preserved of Graeco-Roman 
writings on the observation of time^ shows that Tertullian is not 
recording a general custom. The only public acclamation of the 
divisions of the day (and night) was in the Praetorian Guard at 
Rome; but this ceased before the Christian era, actually in the 
year 169 with the introduction of a public clepsydra (waterclock) 
in addition to the already erected horologium (sun dial). There 
are, of course, other instances of public annoimcement of time, but 
nothing regular. For example, midday was heralded by one of the 


^ Ed. J. A. Kleist in Ancient Christian Writers Series 6, Cork (USA) 
1948, 19. 

* Libellus de oratione 12, PG 11, 461—452. 

• See Kleist, op. cit. and J. P. Audet, La Didach6: Instructions des Apdtres, 
Paris 1958. 

^ For details on the observation of time in the Graeco-Roman world see: 
J. Carcopino, Daily Life in Ancient Rome, English translation from the 
French, London 1956, 147 ff. and 301 f.; P. Wissowa, Real-Encyclopadie der 
Classischen Altertumswissenschaft, Stuttgart 1893ff., s. v. cZepaydro, horo^ 
logium, etc.; W. Smith-W. Wayte-G. E. Marindin, Dictionary of Greek and 
Roman Antiquities I, London 1890, s. v. clepsydra etc.; C. Daremberg- 
E. Saglio, Dictionnaire des antiquit^s grecques et romaines, Paris 1899, s. v. 
clepsydra, etc. 
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oonsul’s subordinates so that people in the Forum and all lawyers 
should be informed, the latter having to present themselves to the 
tribunal before noon. But by 264 B. C. this had become unneces¬ 
sary with the introduction of the Greek horologium. The suprema 
too had once been proclaimed by a herald, thus according to the 
Lex Plaetoria, enabling those in the comitium to know that the 
meeting was ajoumed. The widespread introduction of water- 
clocks in public buildings throughout the Mediterranean world 
still further lessened the need for public acclamation. By the 
time of Trajan a water clock had become as much a visible symbol 
of its owner’s distinction as are two television aerials today. Some 
wealthy Romans employed uniformed trumpeters to annoimce 
the time from their household clocks, but nowhere is there any 
evidence that the third, sixth ajid ninth hours were publicly pro¬ 
claimed apart from the instances quoted — and these long before 
the Christian era. As for Tertullian, whose whole passage suggests 
a military theme, a tradition copied from Rome centuries earlier 
was probably known in the local barracks and so inspired his 
remark. But this does not constitute a reason for the assertion 
that it was a widespread secular custom throughout the Roman 
Empire. And Migne’s footnote, as he states himself, is based on a 
remark of Varro which concerns the Praetorian Guard 

As for the Jewish backgroimd, the text in Daniel is vague 
enough. Devout Jews prayed at morning and evening. A third 
time was probably first at midday and later in the mid-aftemoon. 
In spite of Bamner’s laborious efforts to associate terce, sext and 
none with Jewish cult, only the ninth hour fits into the liturgical 
pattern of the time of Christ and this only because of the trans¬ 
ference of the evening sacrifice at Jerusalem to the afternoon. 

One is left with the Christian backgroimd. The emphasis on the 
incidents in Acts has probably obscured the truly apostolic 
origin of these hours and caused one to look erroneously, as 
Schiirer^ pointed out long ago, for a Jewish rather than a 
Christian custom. The clue appears to be in the words of Hippo- 
lytus. For him, the tradition of the Church of Rome was prayer 
at all three times in memory of the passion. Hippolytus clearly 
used St. Mark’s account of the passion not only in the wording 

^ De lingua latina VI 89. 

* £. Schiirer, A History of the Jewish People in the Time of Christ I, 
English translation from the German, Edinburgh 1897ff., 290. 
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of the incidents but also because Mark is the sole evangelist to 
mention the third hour in the crucifixion narrative. This use of 
Mark ties up with the early statements that the gospel was 
written in Rome for the Christian commimity at its own request. 
Scholars have long since tried to explain Mark’s definite contra¬ 
diction of John and the silence of the other two evangelists con¬ 
cerning the third hour. Vincent Taylor^, summarizing the various 
opinions, notes that the Marcan arrangement of the three-hour 
periods with an emphasis on the third, sixth and ninth suggests 
“a drama compiled to meet the religious needs of a Gentile Church”. 
And he concludes that Mark may be **refiecting both the cate¬ 
chetical and liturgical interests of the Church of Rome”. In other 
words, when Mark wrote his gospel at the end of the Neronian 
persecution about the year 65, the Christian community in Rome 
were already in the habit of recalling the passion at t^ee of the 
daily divisions. The Canons of Hippolytus actually follow the 
Marcan narrative at the ninth hour. They make the statement, as 
Mark does, that “in this hour Jesus prayed and gave his spirit 
into the hands of his Father”^, and not the additional comment 
from the Johannine account of the piercing of Christ’s side. Is it 
remotely possible that the Canons preserve the original reading 
of the Apostolic Tradition here? The reconstructed text given by 
both Botte and Dix has the Johannine addition. In view of the 
general agreement of Hippolytus with the Marcan tradition, one 
would suggest that the piercing of Christ’s side is a later rather 
than an earlier reading. 

That prayers at terce, sext and none were, at first, a Roman 
custom hallowed by the local gospel finds support in the fact that 
the other evangelists, writing some years later and not from 
Rome, did not put the same emphasis on the threefold divisions. 
Subsequently, second and third century writers beyond Rome 
were ignorant of this intimate connection between a by now 
widespread custom and St. Mark’s gospel which was read in all 
churches. They looked for more explicit connections between 
this Christian habit of prayer and the hours of the day. Tertullian 
and Cyprian remembered the passion, but their thoughts did not 
go to the Marcan narrative, nor did they think it the primary 


^ The Gospel according to St. Mark, London 1952, 587 and note on 
w. 25 f. 

* Dix, op. cit., 63f. (K. 25. 4). 
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reason. But Cyprian knew that these hours were the oldest of the 
Christian daily prayers. 

One might adduce further support for this Roman-Marcan 
tradition from the fact that the Church of Jerusalem, even in 
the fifth century, observed the third hour in Lent only and 
omitted the ninth on Sundays^. 

Finally, the mention of the three daily Our Fathers in the 
Didache may provide another link with apostolic times. This 
document is the first to record a twice weekly fast on Wednesdays 
and Fridays^ which, if one accepts the hypothesis of Mile Jau- 
bert®, is based on the two great tragedies of holy week — the 
betrayal and the crucifixion. Perhaps, therefore, it was at Antioch 
too that the first Christians began to commemorate day by day, 
with a triple Our Father, the three stages of the passion as taught 
them by their catechists. When their great church leaders, Peter 
and Paul, reached Rome, they brought these two customs to the 
Christian community, teaching it to remember the passion of our 
Lord in the weekly fasts and in the daily prayers. To the local 
Christians the precise third, sixth and ninth hours would im- 
doubtedly suggest themselves, particularly with Paul’s frequent 
use of military examples. They were the army of Christ, alert day 
and night. As a fighting militia they kept their stationes recalling 
day by day the three main events in the drama of human salva¬ 
tion. St. Mark the catechist, the companion of Peter and Paul, 
the interpreter of Peter, who wrote his gospel at the request of 
the Roman Church, was mindful of all this. 

^ Eth6rie. Journal de Voyage in Sources Chr^tiennes 21, ed. H. P4tr4, 
Paris 1948, 208 flF. 

* Op. cit., cap. 8, 19. 

* A. Jaubert, La Date de la Cdne: Calendrier biblique et liturgie chre- 
tienne, Paris 1967. 
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The version of the Liturgy of the Apostles current in Malabar 
as printed in Antonio de Gouvea’s Jornada do arcebispo de Ooa^ 
has for some time attracted the attention of liturgiologists. There 
can be no doubt that, basically, it is identical with the Nestorian 
Liturgy of the Apostles, but in the form in which it is printed in 
de Gouvea’s book, it appears to have undergone several modifi¬ 
cations. The most important of these are, (I) the inclusion of a 
Narrative of Institution, placed after the Epiclesis; (II) the 
transposition of the offertory and its accompanying prayers to a 
point prior to the dismissal of the catechumens; (III) the trans¬ 
position of the Epistle and Gospel so that they occur after the 
offertory and the dismissal of the catechumens. 

For many years it was considered that since certain changes 
were order^ to be made in the Malabar Liturgy at the Synod of 
Diamper held in 1599 imder the presidency of Alexis de Menezes, 
Portuguese Archlyshop of Goa, the modifications mentioned 
above must have been made then, although there is no reference 
to them in the Acts of the Synod. Dom R. H. Connolly^, how¬ 
ever, pointed out that all the changes prescribed by the Synod 
were concerned with matters of doctrine, and not with the order 
of the parts of the service; and that furthermore, since new copies 
of the service books were imobtainable, the old were to be altered, 
and therefore the Synod would have to specify all the changes it 
desired. It is not unreasonable to suppose, in the light of these 
facts, that these modifications had foimd their way into the Ma¬ 
labar rite before the Synod of Diamper. 

Before that supposition can be accepted in its entirety, its 
implications must be realised. It necessitates the acceptance of 
the proposition that, at some time between 1556 and 1599 the 

^ Antonio de Gouvea, Jornada do arcebispo de Goa, Coimbra 1606. 

• R. H. Connolly, The Work of Menezes on the Malabar Liturgy, Journal 
of Theological Studies 15, 1914, 396-426. 669-589. 
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following modifications were introduced and generally accepted 
by the Malabar Church: (I) the Lections were suppressed; (II) the 
offertory was brought into its present form, and placed in its 
setting in connection with the Deacon’s litanies. The two prayers 
in connection with the mixing of the chalice were also inserted; 
(III) the Creed was brought forward to its present place imme- 
lately after the Gospel; (IV) the narrative of institution and its 
setting was put into its present position. Here it should be noted 
that the present position is not that intended by its author. 
There is no record of these changes having been made, though it 
is possible that they could have been introduced at the synod of 
Angamale which was held in 1583 imder Mar Abraham. 

In an article published in OrierUalia Christiana Periodica^ the 
Rev. Fr. Placid^ pointed out that the present Malabar use, which 
goes back to the printed Missal of 1774, is different in many ways 
from de Gouvea’s version which, on the evidence, ought to have 
been the rite currently in use after the Synod of Diamper. He goes 
on to suggest that Bishop Francis Roz, S. J., the first Latin pre¬ 
late of the Syro-Malabar Church, was responsible for the present 
form. He also quotes certain documents of the Sacred Congre¬ 
gation de Propaganda Fide at Rome which show that in 1757 it 
was decided to print the liturgy according to the corrections of 
Menezes. However, a second document, some ten years later, 
shows that the idea was abandoned owing to considerable oppo¬ 
sition; and it is a reasonable inference that if<»the form given by 
de Gouvea (the form, that is, as it was corrected by Menezes) 
had been in general use in Malabar, there would have been little 
or no opposition. A third document distinguished what we may 
call the “Menezian” form from another which is called “our 
liturgy” contained in a missal presented by a certain Fr. Carolo, 
and it is this latter which presumably won favour. 

There is therefore some justification for asking whether, in 
fact, de Gouvea’s version does represent any use that was ever 
current in Malabar at any time, and it has to be admitted that 
there is very little evidence that it does. It cannot be claimed 
that, because the order of the corrections enjoined by the Synod 
of Diamper follows the order of de Gouvea’s version, the latter 
must have been the current use, since the order in which the cor- 


^ R. P. Placid, T. 0. C. D., The Present Syro-Malabar Liturgy: Menezian 
or Rozian?, Orientalia Christiana Periodica 23, 1967, 313—331. 
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rections are specified would equally well fit other manuscripts. In 
any case, de Gouvea’s version is almost certainly a composite 
work since it includes all the parts of the service customarily said 
by the Deacon, and which were usually contained in a separate 
book. The most that can safely be claimed for this version is that 
it is a translation of manuscripts that were in vogue in Malabar 
immediately prior to the Synod of Diamper. \^ether it was 
actually us^ as it is written is another matter. 

The problem of the origin and position of the Narrative of In¬ 
stitution seems to have been solved. In his preface, de Gouvea 
himself ascribes it to a "^certain Archbishop more learned than the 
rest” who came from Mesopotamia. Dom R. H. Connolly, in the 
article already referred to, made a reconstruction of its original 
form. In 1944, the Rev. Fr. A. Raes, S. J.^, published an article 
in Orienkdia Christiana Periodica which completely vindicated 
Connolly’s reconstruction. He showed that in the manuscript 
Syriac 66 in the Vatican Library, there is a folio containing the 
narrative of institution as it must have appeared in the Malabar 
rite before the corrections of the Synod of Diamper. In this manu¬ 
script it is placed before a copy of the Liturgy of the Apostles, 
and it would seem from a note that the author intended that it 
should be recited at the end of the ceremonies of the fraction be¬ 
fore the Gratia Domini. In de Gouvea’s version it has been 
brought forward to a position following the recitation of Psalm 51 
and the censing of the elements. The Acts of the Synod deal with 
the corrections to be made in the narrative of institution before 
discussing the other desired amendments. Possibly this is due to 
the importajice of the subject; but it might also be that in the 
manuscript before the revisers this part of the service, as in Vat. 
Syr. 66, was written at the beginning; and there is some other 
slight manuscript evidence that the narrative of institution 
was written outside the body of the service^. Assemani attri¬ 
butes the Vatican manuscript to Mar Joseph Sulaqa, metro¬ 
politan of India 1556—1569^, and there is every reason for 


^ A. Baee, S. J., Le R4cit derinstitution euchanstique dans I’anaphore ohald4- 
enne et malabare des ApCtres, Orientalia Christiana Periodica 10,1944,216-226. 

* The Cambridge mannsoript Oo. 1. 17, on folio 170b, contains part of a 
narrative of institution. It is an isolated sheet in the middle of a lectionary, 
with nothing before or after to indicate where it was to be placed. 

* S. E. and J. A. Assemanus, Biblioth. Apostol. Vat. Cod. Mans. Catalogus, 
Rome 1758. 
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believing that he was the author of this particular narrative of 
institution^. 

The problem of the displacement in the earlier part of the ser¬ 
vice still remains. Dom R. H. Connolly in the article referred to 
writes, ^^Whai has been done in ^Mcdabar^ (if it can be said to 
have been 'done^ and not simply to "be") is this: the rite of setting 
the bread and wine on the altar has, in the text, been placed between 
the second and third litanies . . ., but it is directed by a rubric to be 
performed while the deacon is saying the first and second litanies; 
and then the whole passage beginning with the first litany and ending 
with the expulsion of catechumens . . . has been placed before, 
instead of after, the readings of the Scripture^, That may tell us 
what has been done, but it does not tell us why. H. W. Codrington 
suggested that the sheets of the version prepared for the Synod of 
Diamper could have been boimd up in the wrong order®. I myself 
suggested that the sheets of de Gouvea’s translation might have 
been accidentally displaced, or that the change was deliberately 
made by Mar Joseph Sulaqa, who, knowing that the rite of the 
Kurbana consists of two parts, considered that the expulsion of 
the catechumens in its original position was a little strange, and 
therefore purposely altered its position to what he thought was 
the beginning of the liturgy^. 

I now believe that all these explanations are wrong, and that 
there is a far simpler one, namely that de Gouvea’s translation 
was, with certain modifications made by him, based on the order 
of the service as it appeared in his manuscript, and that he was 
misled by the arrangement of the parts of the service in that 
manuscript. All the solutions referred to above rest upon one or 
more of the following assumptions, (I), since the order in de 
Gouvea is strange, it must have been modified; (II), the Synod 
of Diamper prescribed the changes; (III), if the changes were not 
made by the Synod* they were made earlier by someone else; 
(IV), the order of service in the manuscripts followed the use 
actually in vogue, and, it may be added, the norm has been 
hitherto regarded as the Urmi printed edition of 1890, which, of 
course, is much later than de Gouvea’s edition. 

^ See A. Raes, S. J., op. cit. * See R. H. Connolly, op. cit. 

* H. W. Codrington, Studies of the Syrian Liturgies, reprinted from the 
Eastern Churches Quarterly, London 1936—37, 88. 

^ D. Webb, Mar Joseph Sulaqa et la liturgie de Malabare, L’Orient S 3 nien, 
Vol. Ill, fasc. 2, Paris 1958. 
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Connolly has demonstrated the falsity of the second of these 
assumptions. The third remains a possibility. The first has in¬ 
fluenced all thought on the subject, though it may not be true. 
Comparison of the manuscripts shows that the last assumption is 
completely baseless. I have made an examination of all or parts 
of the following manuscripts of the Liturgy of the Apostles : 
British Museum Add. 7181; Cambridge Add. 2046; Cambridge 
Add. 1984; Vatican Syriac 66; Biblioth^que Nationale, Paris, 
Syriaque 96. Broadly speaking, they may be said to fall into two 
groups as regards the arrangement of the parts of the service. The 
British Museum and the Cambridge manuscripts form one group, 
the Vatican and the Paris manuscript the other. Indeed, so close 
is the relationship of these last two^ that someone, possibly in¬ 
fluenced by a note in Renaudot^, quite erroneously described the 
Paris manuscript as containing the Chaldean mass according to 
the corrections of Alexis de Menezes, a mistake to which the Cata¬ 
logue rightly draws attention. When these manuscripts and de 
Gouvea’s version are placed together, some interesting points 
emerge, as the following table shows. 

^ These two manuscripts are not listed by Brightman in Liturgies Eastern 
and Western. Since writing the above, I have examined, though not thorough¬ 
ly, the Bodleian Ms. Ouseley 267, which gives a version of the Liturgy of the 
Apostles with a Latin translation. The latter would seem for the most part to 
be based upon De Gouvea’s translation of the Malabar mass, but the Syriac 
text is more closely akin to that of Paris, Syriaque 96 and the printed Missale 
Chaldaicum of 1767. Other Mss. in the Bibliothdque Nationale, Paris, follow, 
for the most part, the order of Paris, Syriaque 96 and the Missale Chaldai¬ 
cum, 1767. The Cambridge Ms. Add. 2046, ascribed to the 19th century, 
contains two versions of the Liturgy of the Apostles; one is almost identical 
with Cambridge Add. 1984; the other follows an order similar to that of the 
Urrai text. 

* E. Renaudot, Lit. Or. Col., Vol. 2, Paris 1716, 693. 
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B. M. Add. 7181 
Cambridge Add. 2045 
Cambridge Add. 1984' 

1. First they begin. Our Father 
which art in heaven. (252) 

2. Prayer before the MarmUha 
for Sundays and festivals. 
Strengthen, O Lord our 
God, our weakness in thy 
compassion . . . (253) 

3. Two altemative jnrayers^ 

4. And they begin the Mar- 
mUha^ 

5. Secretly, Worshipped, glori¬ 
fied, reverenced ... be the 
adorable and glorious name 
. . . (253) 

6. And they begin. Lord who 
shall dwell . . . (253) 


7. 

8. Canon. Establish me, O 
Lord, with pure thoughts 
before thine altar. 

9. Gloria. How glorious and 
fair is thy sanctuary, O 
God thou sanctifier of all.^ 

10. And the deacon says. Peace 
be with us. 

11. And the priest says, And for 
all these . . . (altemative 
prayer of the Lakhumara). 
(254) 


De Gouvea 

Gloria in excelsis Deo. Pater 
noster, etc. 

/Sac. Robora Domine Deus 
noster infirmitatem nostram 
benignitate tua, ut ministre- 
mu8 . . . 


Adoretur et glorificetur, hono- 
retur et exaltetur ... in ooelo 
et in terra supergloriosum no¬ 
men . . . 

Domine quis habitabit . . . 
(followed by Psalms 150 [of 
which the first two verses are 
reversed] and 117). 

Gloria Patri. 

Mundis cogitationibus consti- 
tue me Domine coram altari 
tuo. 

Quam gloriosum, et decorum 
est sanctuarium tuum: Deus 
omnium sanctificator rerum. 
D. Pax nobiscum. 


^ I give the text of the B. M. Ms., and indicate in the footnotes where the 
Cambridge manuscripts differ. The numbers in brackets refer to the page 
numbers of the translation in Brightman, Liturgies Eastern and Western, 
Oxford 1896. 

> B. M. 7181 only. 

* B. M. 7181 only. 

^ Cambridge 2045 and 1984, omit B. M. 7181. 


Digitized by v^ooQle 



Antonio de Gouvea’s Malabar Liturgy 


219 


Vat. Syr. 66 

First they begin. Our Fa¬ 
ther, which art in heaven 

2. Prayer, Strengthen, OLord 
our God, our weakness in 
thy compassion that we 
may administer the holy 
mysteries ... 

3. 

4. 

6. Secretly, Worshipped, glori¬ 
fied, reverenced .. • be the 
adorable and glorious name 

6. And they begin. Lord, who 
shall dwell . .. 


7. 

8. With pure thoughts ... 
establish ... 

9. How glorious and fair is 
thy sanctuary, O God, thou 
sanctifier of all. 

10 . 


Paris, Syriaque 96 

First they begin. Our Father, 
which art in heaven. 

Prayer, Strengthen, O Lord 
our God, our weakness in thy 
compassion, that we may ad¬ 
minister the holy mysteries . . . 


Secretly, Worshipped, glorified, 
reverenced ... be the adorable 
and glorious name ... 

And they begin. Lord, who shall 
dwell... 


Establish us^, O Lord, with 
pure thoughts before thine 
altar. 


11 . 


^ The exact text differs here. B. M. 7181 reads, ^^Establish ns”, Cambridge 
Add. 2045 and Add. 1984, and de Gouvea read “Establish me”, as does the 
Urmi edition. Paris, Syriaque 96 reads “Establish us”. The Vatican manu¬ 
script does not quote as far as the verb, so its reading cannot be determined. 


Digitized by v^ooQle 



220 


D. Webb 


B. M. Add. 7181 
Cambridge Add. 2045 
Cambridge Add. 1984 


13. 


14. And they say the Lakhu- 
mara. (254) 

15. Prayer, Thou, O Lord, art 
in truth . . . (255) 

16. 


17. And the Deacon says, Lift 

up your voice . . (255) 

18. And Holy God. 

19. Then the Deacon begins the 
KarozvJtha, Father of mer¬ 
cies, (262). 

20. Andtheyboth go: and the dea¬ 
con takes incense, and the 
'priest censes the paten. And 
the priest takes the paten and 
he places in it as many loaves 
as he desires. And he places 
the paten in the treasury until 
the Karozvtha is ended. 

21 . 

22 . 


De Gouvea 

8, Coram Throno superglorioso 
majestatis tuae . . . (Prayer of 
the Anthem of the Sanetnary for 
festivals and Sundays). 

8. Nomini magno, formidabile, 
Sancto . . . (aUemative for me¬ 
morials). 

Te Dominum omnium lauda- 
mus. 

S. Tu es vere Dominus meus et 
suscitator corporum nostro- 
rum .... 

8. Domine Deus noster, quando 
spirabit in nobis odor . . . 

D. Amen. Asserte vocem ve- 
stram et collaudate omnes po- 
pulum Deum vivum. 

8. Sancte Deus, Sancte fortis... 
Pop. et Diac. Domine noster 
miserere nobis. Pater miseri- 
cordiarum, et Deus totius . . . 
Dum Diaeonus haec recitat, 
Stans Sacerdos in medio altaris 
aecipit Patenam, et praebente 
Thura Diaeono, et tenente thuri- 
bulum ambabvs manibus cum 
igne immittit incensum in ignem 
in formam Crucis et Patenam 
Thuris odore imbuit dicens, 

8. Domine Deus noster, odori- 
feram fac Patenam hanc . . . 
Deinceps velum . . . Domine 
Deus noster odoriferum fac 
velum hoc . . . 


^ Add. 1984 omits 17,18, 19 and 20. 
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Vat. Syr. 66 Paris, Syriaque 96 

12. OftheavihemoftheSanctiuiry Of festivals. Before the glorious 
of festivals and Sundaysy Be- throne of thy greatness, O my 
fore the glorious throne of Lord, and the seat, high and 
thy greatness, O my Lord... exalted of thine excellency . . . 

13. Of mernorialSy To the great 
name . . . 

14. 

15. 

16. Of the Lakhumara, When Of the Lakhumara, When the 

the sweet savour of the sweet savour of the frt^ance 
fragrance ... ... 

17. 


18. Of the Holy Ood.^ Of the Holy Ood. 

19. 


20 . 


21 . 


22 . 


* Both these msnnsoripta place the prayer, “Thoti, O my Lord, art in 
truth”, after the “Holy God". 
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B. M. Add. 7181 
Cambridge Add. 2045 
Cambridge Add. 1984 

23. 

24. 

25. 

26. 

27. 


28. 

29. 

30. 

31. 

32. 


De Gouvea 

Deivde Calicemy dicens, Domine 
Deus noeter odoriferam redde 
Calicem hunc . . . 

Mittens vinum in Calicem dicil 
Sacerdos^ Misceatur praetiosus 
sanguis in Calice Domini nostri 

Infundens aquam dicity Venit 
imus ex militibus, et percussit 
lancea . .. 

Rursus infundens vinum dicity 
Misceatur aqua vino, et vinum 

Sacerdos ponens Calicem co- 
apertum super AUare versus 
austrum procedU versus aquilo- 
nem ad cornu evangdii et sumit 
Hostiam ac superponit patenaCy 
et ambabus manibus elevans 
procedit ad medium altariSy et 
praeparatum Calicem manu dex- 
tera accipienSy manus in for- 
mam Crude complicatas super 
Aram extendens dicit. 

S. Expectans expectavi Domi> 
num. Corpus Christi et san- 
guinem .. . 

D. Edent pauperes... Oremus. 
Pax nobiscum. 

Sacerdos silentio dicity Offeratur 
et gloria immoletur Trinitati... 
Christus qui oblatus est. 
Sacerdos superponens altari ob- 
lata silentio dicity Constituantur 
et ordinetur mysteria haec . .. 
S. Gloria Patri.. . super altare 
sanctum fiat commemoratio 
Virginis Mariae ... 
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Vat. Syr. 66 Paris, Syriaque 96 

23. 

24. See 88, below. 

25. See 89, below. 

26. 

27. 


28. 

29. 

30. 

31. 

32. 
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B. M. Add. 7181 

Cambridge Add. 2045 De Gouvea 

Cambridge Add. 1984 


33. 


34. 

35. 

36. Ani when it is ended the 
Priest says, We beseech 
and ask of thee, O Lord . . . 
(266) 

37. And the Deacon says. Bow 
your heads. (266) 

38. And the priest continues 
with bowed head. Lord God 
of hosts, thine is the holy 
catholic Church . . . (267) 

39. And when it is ended he 
rises and says. Grant unto 
us, O Lord, in thy mercy 
. . . (267) 

40. And the Priest continues. 

He who hath not received 
baptism, etc. . . (267) 

41. And the Priest goes to take 
the paten, and the deacon 
the chalice. And the Priest 
says, I waited patiently .. . 
The Body of Christ and his 
blood . . . (267) 

42. And the Deacon says, Let us 
pray. Peace be with us. 
(267) 


Z). A saeculo et usque in saecu- 
lum. . . . Apostoli ipsius Filii 

8. Commemoratio tua sancte 

Continuation of the Deacon's 
Litany, 

8, Bogamus et obsecramus te 
Dominum Deum, fortem, per- 
fice in nobis gratiam tuam .. . 

D, Inclinate capita vestra in 
manus impositione. 

8acerdos in silentio dicit. Do- 
mine Deus fortis, tua est Ec- 
clesia sancta catholica, quae 
admirabili Christi tui passione 
empta est ... 

8acerdos elevat vocem. Da etiam 
nobis Domine mi, benignitate 
tua, ut omnes nos ... 

D, Qui non suscepit baptismum 
discedat . . . 


^ This group of manuscripts all give the words **He who hath not received 
baptism’* to the priest. De Gouvea, and the ot^er mss. I have quoted give 
them to the deacon. 
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Vat. Syr. 66 


Paris, Syriaque 96 


33. 

34. 
36. 

36. 

37. 

38. 

39. 

40. 

41. 

42. 
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B. M. Add. 7181 

Cambridge Add. 2046 De Gouvea 

Cambridge Add. 1984 

43. And the Priest eaye, Let us 
send up praise to the glo¬ 
rious Trinity at all times 
for ever. And he eaye, 

Christ who was sacrificed 
for our salvation, etc. . .. 

(268) 

44. Placed and ordered ... 

upon the altar .. (268) 

45. And he covers them with the 
veil. (268) 

46. And they sing the anthem. 

Upon the holy altar. From 
everlasting. Ye apostles of 
the Son. Thy memorial, O 
our father, etc. ... (268) 

47. And they begin. We believe. 

48. Prayer before the Anthem of 
the Sanctuary, of memo¬ 
rials, To the great name. 

. ..(263) 

49. For Sundays and festivals. 

Before the glorious throne 
of thy greatness .. .* (263) 

60. Another, for festivals of Our 
Lord*. 

61. Prayer of the setting on {of 
incense) before the Lalchu- 
mara. To thee . .. 

62. And raising his voice. When 
the sweet savour, etc. ... 

(264) 


i Cambridge Add. 2046 and Add. 1084 omit this item. 

* Cambridge Add. 2046, after the prayer “Before the glorions throne’* 
inserts the rubric, “And they say the appropriate Anthem of the sanctuary” 

• B. M. Add. 7181 only. 
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Vat. Syr. 66 


Paris, Syriaque 96 


43 . 


44 . 


46 . 


46 . 


47. 

48. 


49 . 

50. 
61. 

52. 
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B. M. Add. 7181 

Cambridge Add. 2045 De Grouvea 

Cambridge Add. 1984 

53. Of memorials. And for all 
these, (254). (See 11,above) 

54. As the Deacon wafts the in¬ 
cense, The Lord delight in 
thee in his kingdom . . . 

55. And they continue the La- 
khumara} 

56. And they pray. Thou, O 
Lord, art in truth . . . (255) 

(See also 15, above) 

57. And then. Holy God . . . 

(255) (See also 18, above) ^ 

58. Before the Lections, O holy 
and glorious . . . (255) 

59. An aUemative prayer,^ 

60. Blessings with which the 

Priest blesses the reader of 
the Lections, Blessed is God 
the Lord of all, who maketh 
us wise . . (255) 

61. An aUemative prayer} 

62. And they read the Lections. 

63. And they proceed to the 
Shuraya.^ (256) 

64. Prayer before the Apostle, Illumina Domine Deus noster 
Enlighten, O Lord our God motus cogitationum nostrarum 
. . . (256) 

65. An aUemative prayer.^ 

66. On rnemorials and in the Te sapientissimum gubemato- 
fast, Sundays in the fast rem, et admirandum domesti- 
excepted. Do thou, wise corum tuorum curatorem.^ 
governor . . . (256) 

' Omit Cambridge Add. 1984. 

* B. M. Add. 7181 only. 

* Omit Cambridge Add. 2045. 

^ De Gouvea here inserts a marginal rubric, “Pro defunctis saoerdos”. 
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Vat. Syr. 66 


Paris, Syriaque 96 


63. 

64. 

66 . 

66. Thou, O Lord, art in truth Thou, O Lord, art in truth . . . 


67. 


68. Of the Lections, Holy and 
glorious . . . 

69. 

60. 


Of the Lections, Holy and glo¬ 
rious . . . 


61. 

62. 

63. 


64. Before the Apostle, Enligh¬ 
ten, 0 Lord our God . . . 


Before the Apostle, Enlighten, 
0 Lord our God ... 


66 . 

66. Of memorials. Do thou, wise 
governor . . . 
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B. M. Add. 7181 

Cambridge Add. 2045 De Gouvea 

Cambridge Add. 1984 


67. And (hey read the Apostle^, 

68. And when the Deacon who 
reads the Apostle says^ Bless 
0 my Lord, the Priest ans¬ 
wers, Christ make thee 
wise . . . (257) 

68. A. And when the Priest goes 
down from the Bema and 
reaches the door of the sane- 
tnary he and the Deacon 
both incline, and the Deacon 
says. Let us pray, Peace 
be with us. (257) 

69. And the Priest prays quiet¬ 
ly, Thee the brightness of 
the glory of the Father,... 

(258) 

70. As the Priest goes to prepare 
the Oospel he says. Glory to 
the eternal mercy which 
sent thee . . . 

71. When he takes up (the Oos¬ 
pel) to go ovl. Make us wise 
by thy law . . . (258) 

72. Two alternative prayers^. 

73. Of the incense, 0 Lord, may 
the sweet savour . . . (258) 

74. And the Deacon says in an 
audible voice. Stand we pre¬ 
pared to hear the Holy 
Gospel. Or if it is a day of 
mystery, Be still and silent.^ 

(259) 


Apostle, 


Sacerdos in medio aUaris stans 
aliquantulum indinalus didt, 
Te splendorem gloriae ipsius 
Pater ... 


S, Sapientem me fac Domine 
doctrina tua sancta, et da mihi 
ut absque intermissione . .. 


D, Silentum est: silete. 


* Omit Cambridge Add. 2045. 

* B. M. Add. 7181 only. 
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Vat. Syr. 66 


Paris, Syriaque 96 


67 . 

68 . 


68. A. 


69. When the Priest is prepar¬ 
ing to perform the Oospd, 
Thee, the brightness of the 
glory ... 

70 . 


71. When he takes up the Oospd, 
Make me wise by thy holy 
law, 0 Lord . .. 

And then he takes up the Chapel, 
Make me wise by thy holy law, 
0 Lord ... 

72. 


73. 


74. 



16 Stadto FUrMle* V 
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B. M. Add. 7181 

Cambridge Add. 2045 De Gouvea 

Cambridge Add. 1984 


75. And the Priest continues 
and says. Peace be with 
you, And they rejdy. With 
thee and with thy spirit^. 
(260) 

76. And they read the Oospd} 

77. And when the Oospel is 
ended they say. Glory be to 
Christ our Lord^. 

78. And the Deacon says the 
KarozuJtha, Father of mer¬ 
cies, and its companion, 
(262) 

79. And as it is being said, the 
priest goes to take the myste¬ 
ries to the altar. And as he 
takes the vessels to the altar 
the priest takes the paten and 
the deacon the cup, (267) 

80. And they begin the arUhem, 
I waited patiently for the 
Lord. The poor shall eat. 
The Body of Christ and his 
blood, (twice). (267) 

81. And the Priest takes the cup 
in his right hand, and the 
palen in his left hand, pul- 
ting his hands in the form of 
a cross,^ (267) 

82. 


S, Pax nobiscum. D, Et tecum 
et cum spiritu tuo. 


The Oospel, 

D. Gloria Christi Domino. 


' Omit Cambridge Add. 2045. 

* Cambridge Add. 1984, “And the priest takes in his left hand the paten* 
and in his right hand the cup,.. .**. 
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Vat. Syr. 66 


Paris, Syriaque 96 


76. 


76. 

77. 

78. 


79. 


80. 


81. 


82. Following the Karozvihay O Following the Karozutha^ 0 
Lord Grod of hosts, we be- Lord God of hosts we beseech 
seech . . .^ ... 


^ This seems the best place to re-introduce these two manuscripts, though 
it is almost impossible to reconcile the order of the parts of the serWce with 
those of the other manuscripts. The difficulty arises in part from the arrange¬ 
ment of the B. M. and Cambridge Mss. 

16 * 
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B. M. Add. 7181 
Cambridge Add. 2045 
Cambridge Add. 1984 


83. 

84. 

85. 

86 . 

87. 


88 . 


89. 


90. And he strikes the paien on the 
chalice three times, and each 
time he says. After thy com¬ 
mandment ^... these glorious 
and holy . . . mysteries are 
set and arranged... (268) 

91. And he arranges the myste- 
ties on the altar, and covers 
them carefully with the veil. 


^ Omit Cambridge Add. 1984. 


De Gouvea 
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83. Of the iwlination, Lord God 
of hosts, thine is the holy 
catholic Church ... 

84. And raising his voice. Grant 
unto us, O Lord, in thy 
mercy ... 

85. And the deacon says. Who 
hath not received . .. 

86. And the ‘priest begins the 
Anthem of the mysteries of 
the day. 

87. When the offering is brought 
up the deacon says. Peace be 
with us. And the priest 
prays. Let us raise a hymn 
to thy glorious Trinity ... 
May Christ who was offered 
in sacrifice ... 

88. When he mixes the cup, the 
priest says. The precious 
blood of our Lord Jesus 
Christ ... 

89. When the water is mixed 
with the blood. One of the 
soldiers came and smote 
the Lord ... 

90. And placing the paten and 
the chalice on the altar he 
says. Set and arranged are 
these glorious and holy . . . 

91. 


Paris, Syriaque 96 

Of the inclination. Lord God of 
hosts, thine is the holy catholic 
Church ... 

And raising his voice. Grant 
unto us, O Lord, in thy mercy 

And the deacon says. Who hath 
not received ... 

And the priest begins the An¬ 
them of the mysteries of the day. 

When the offering is brought up 
the deacon says. Peace be with 
us. And the priest prays. Let us 
raise a hymn to thy glorioiu 
Trinity ... May Christ who 
was offered in sacrifice ... 


And placing the paten and the 
chalice on the altar he says. Set 
and arranged are these glorious 
and holy ... 
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B.M. Add. 7181 
Cambridge Add. 2045 
Cambridge Add. 1984 

92. ArUhem. Ui)on the holy 
altar. From everlasting. Ye 
apostles of the Son. They 
say. Thy memorial, O our 
father. Behold they wait 
for thy hope ... (268) 

93. And they go otUside the 
Sanctuary; and the Priest 
lades the Deacon with the 
Cross and the Oospels, and 
says, Christ our Lord ac¬ 
count you worthy to meet 
Him with open face. Amen. 
(268) 

94. And when the Karozutha is 
ended the Priest says. We 
pray and beseech thee, 0 
Lord . . . (266) 

95. And the Deacons say in a 
loud voice. Bow your heads 
.. . (266) 

96. And the people bow their 
heads .. . and the Priest re¬ 
peals this prayer ... quietly. 
Lord God of hosts, thine 
is the holy Catholic Church 
... (267) 

97. And raising his voice. And 
grant unto us, O Lord ... 
(267) 


De Gouvea 
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92. Avthem. UxK>n the holy Anthem. Upon the holy altar, 
altar. From everlasting. From everlasting. Ye apostles 

Thy memorial, 0 our father of the Son ... 

1 

* These two manneoripts inaert the mbrio oonoeming the oovering of the 
mystoriee after item 92. 
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98. And the deacons emJter the 
aliar and they say. Who 
hath not received baptism, 
etc. ... (267) 

99. And they draw back the veil, 
and the Priest begins the 
Anthem of the mysteries of 
the day, and those within the 
aliar repeat it. (268) 

100. And the Priest worships to¬ 
wards the four sides of the 
Bema. And he says. Glory 
be, in the Anthem of the 
mysteries, and he comes 
down and gives the peace to 
the peo^. And when he 
comes to the deacons lAey 
worship one towards the 
<Mer, and he says to them, 
God the Lord of all be ap¬ 
peased with your ministry 
.. . (269) 

101. And when he comes to the 
door of the sanctuary, that 
is, of the attar, he worships 
and says. Having our 
hearts ... and he conti¬ 
nues, But thou art good, 
and wilt not ... (270) 

102. An aUemaiive prayer.^ 

103. Or if there is not time he 
says. Our Lord Jesus 
Christ be with us all in his 
grace and mercy for ever. 
Amen. (270) 

* B. H. Add. 7181 only. 


De Gouvea 
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Cambridge Add. 2045 De Gouvea 

Cambridge Add. 1084 

104. The “priest goes to the door 
of the sanctuary, and he 
VDorshipa, and he stands 
and Wretches out his hands, 
and he says in a loud voice. 

We believe in one God ... 


From this point, the manuscripts all follow the same order in the 
parts of the service, though their actual contents may vary 
slightly. 

An examination of the tables shows that all the manuscripts 
contain more or less the same material, but that it is differently 
arranged. The British Museum group arranges its material in 
sections which overlap to some extent, while the other two, the 
Vatican and the Paris manuscripts proceed straight through the 
service. De Gouvea’s version, however, can more easily be fitted 
into the order of the first group than the second. It is not un¬ 
reasonable to believe that if de Gouvea had been confronted 
with a manuscript of the first type he would have left out the 
duplications when making his translation. 

If that supposition be correct, then he proceeded in the fol¬ 
lowing manner. He transferred the prayer of the Anthem of the 
Sanctuary to its position at the beginning in place of the alter¬ 
native prayer of the Lakhumara which in the B. M. group is 
written later with an indication of its proper place. He then in¬ 
serted, (probably from another source), the Karozutha, and 
associated with it, as the rubrics of the manuscripts imply, the 
setting of the mysteries on the altar. This explains how it happens 
that de Gouvea’s version and the text given in G. P. Badger, 
The Neatorians and their RUuala, agree with each other against 
the Urmi text*. Badger’s manuscript was presumably of the same 
type as the B. M. group. After the Karozutha, de Gouvea re¬ 
turned to the order of the manuscript with the prayer which the 

^ G. P. Badger, The NestorianB and their Rituals, II, 218 ff. Badger 
aotuaUy gives the Liturgy of Nestorius, but the pre-anaphoral part of that 
liturgy is the same as that of the Liturgy of the Apostles. 
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priest says at the end of the Karozutha, ‘‘We beseech and ask 
of thee, 0 Lord”. He followed the manuscript which here has the 
following order: Deacon, Bow your heads; the prayer. Lord Grod 
of hosts, thine is the holy Catholic church; and the prayer that 
follows it. Grant unto us, O Lord, in thy mercy; and then the 
expulsion of the catechumens. After this, there occurred in the 
manuscript the prayers, anthems and ceremonies in connection 
with the setting of the mysteries on the altar, which de Gouvea 
had already given, and then, “And they begin, We believe”. This 
de Gouvea also omitted. The manuscript then returned to the 
beginning of the service with the Prayer before the Anthem of the 
Sanctuary, and this time included the prayers and ceremonies in 
connection with the Lections, which de Gouvea omitted, and the 
prayers and ceremonies in connection with the Epistle and Gospel 
which he used for the most part. In the B. M. group, and presum¬ 
ably in de Gouvea’s Ms., the Karozutha is again mentioned, and 
with it the prayers, ceremonies, and anthems for the setting of 
the mysteries on the altar, which again de Gouvea omitted as he 
had already given them. The manuscript then gave the prayer 
following the Karozutha, and the prayers, anthems, and cere¬ 
monies said after the placing of the mysteries on the altar, which 
de Gouvea omitted, together with all that followed in the manu¬ 
script as far as the Creed, as he had already translated some of 
this material in another place. 

It may well be that we shall never know the truth of the 
matter, but this theory, I submit, does solve many of the pro¬ 
blems, and is based upon the order of the parts of the service in 
one manuscript which is contemporaneous with de Gouvea’s 
version^. 


^ B. M. Add. 7181, according to its colophon was written in 1570. Cam¬ 
bridge Add. 2045 is dated A. D. 1686, and Cambridge Add. 1984, 1707. The 
text of this latter manuscript is closer to that of B. M. Add. 7181 than that 
of the former. Vat. Syr. 66 cannot be later than 1569: it was probably written 
about 1558. The Paris manuscript is dated 1699. 
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The Celtic Hagiographer 

L. Bixlsb, Dublin 


The term Hagiography, '^literature about saints”, oontains two 
elements: the saints and literature. By and large, the emphasis 
has been — understandably — on the saints: on their lives, virtues, 
achievements, on their miracles ai}d on their cult. Let us, for 
once, shift the emphasis to the hagiographer as author and view 
hagiography as a part of literature^. 

This aspect of hagiography I shall discuss here for a single area 
and for a limited period: the Celtic Church, in particular the 
Church of pre-Norman Ireland. 

1 . 

The beginnings of Celtic hagiography fall shortly after the 
period of the great founders of monastic churches. The death of 
St. Columba or Columcille of Iona (most probably 0 June, 607) 
may serve as a landmark. 

By this time Latin hagiography had developed a distinctive 
form and style. The primitive acts of martyrs and the stories 
about the Desert Fathers — Christian counterparts to the Focto 
et Dicta type of ancient literature — had given way to more 
elaborate compositions which embedded those elements in a 
frame of double ancestry: ancient biography and aretalogy^. 
To piog xai noXtxela, vita et conversation a theme that gains in pro¬ 
minence as the Confessor takes his place beside the Martyr, is 
added as an ever stronger ingredient dgeral xai '^aifiaxa, virtutes 

^ 1 have often wished for a supplement to the Bibliotheca Hagiographioa 
in the form of a chronological and alphabetical index of hagiographioal authors 
and their works; even the barest facts emerging from such a presentation 
might be illuminating. 

* On this term see R. Reitzenstein, Hellenistische Wundererzahlungen, 
Leipzig 1906, 8ff. 
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et miractda. The first great book of this kind was the Life of 
St. Anthony the Hermit by St. Athanasius, read widely in the 
Latin version of Euagrius; St. Jerome contributed his Lives of 
Hilarion, Paulus, and Malchus. Greater still was the influence of 
the Life of St. Martin of Tours by Sulpicius Severus. During the 
fifth and sixth centuries the tradition of hagiographical writing 
steadily continued and developed. Towards the end of the sixth 
century Pope Gregory the Great produced his famous Life of 
St. Benedict (Book II of his Dialogues), which more than one 
hagiographer was to take as his model. 

It is St. Columcille who, according to the Tripartite Life^, 
first recorded the miracles of St. Patrick. This collection of 
miracles was, of course, not a ''Life” of the saint. The fact that 
such a collection was made, however, proves an interest in hagio¬ 
graphy in the Celtic Church just at a time when it might be ex¬ 
pected. 

The earliest extant Life of a Celtic saint would seem to be the 
ancient Vita of St. Samson of Dol in Brittany^. The Welsh bishop 
who emigrated to Armorica and founded at Dol a religious centre 
for the British emigrants may reasonably be identified with the 
bishop Samson who attended a Paris synod ca. 565. The author 
of the Vita is professedly a svbaequalis, and a date ca. 610 has 
been argued for him by La Borderie, Chanoine Duine, and Joseph 
Loth. The hagiographer tells us that he made use of Oesta Sam- 
sonis written by a relative. We do not know what this document 
was like; it need not have been a formal Vita. The extant Life 
has considerable interest, not least so because it links up Samson 
with Ireland. One day, the Vita (c. 37) says, Samson joined some 
le€mied Irishmen {Scottos philosophos) returning from Rome and 
stayed in their country for a certain time. This is one of the ear¬ 
liest Irish contacts of a Welsh saint that are on record. More 
relevant to our purpose, however, are textual links between the 
Vita of St. Samson and some early works of Irish hagiography. 
It has long been noticed that a number of phrases in the preface 
of the Vita Samsonis recur in the prefaces of the Life of St. Brigit 
by Cogitosus and of the Life of St. Patrick by Muirchu, which 
date from the second half of the seventh century. For the resem- 

^ Line 636£. ~ 30671. Mulchrone. See p. 266. 

’ Cp. R. Fawtier, La Vie do saint Samson, Paris 1912; J. F. Kenney, 
Sources for the early history of Ireland: I. Ecclesiastical, New York 1929, 
173-5, with bibliography. 
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blances between Cogitosus and Muirchu the latter (Book of Ar¬ 
magh, fol. 20r a) seems to offer a ready explanation when re¬ 
ferring to Cogitosus as his (spiritual) father and as his sole prede¬ 
cessor in the endeavour to write the Life of an Irish saint. How¬ 
ever, Muirchu uses a very characteristic metaphor (ingenioli mei 
puerilem remi cyrnbam) which he could not have found in Cogi¬ 
tosus, but which occurs almost verbatim, along with most of their 
common phraseology, in the preface (§§ 3—4) of the Conlationes of 
Cassian. The Conlationes of Cassian were, of course, favourite 
reading matter in the monasteries and might, therefore, be the 
common source of the three authors. This theory, however, does 
not quite explain the almost identical choice of phrases by the 
Breton and Irish hagiographers. Was the Vita Samaonis, then, 
known and imitated in Ireland? This possibility would be streng¬ 
thened if we could point also to borrowings of narrative material. 
In the opinion of Professor James Carney^, such borrowing has 
actually taken place. I do not think, however, the points of con¬ 
tact between the Vita a. Samaonia, the Life of St. Columba by 
Adamndn, and the Irish saga Tdin B6 Froich^ to which Professor 
Carney refers, are such as would postulate a literary connection. 
A detailed comparison of early Welsh and Irish hagiographical 
texts might bring to light more tangible links; in the meantime, 
it seems to me most probable that the verbal parallels, as was 
suggested by Chanoine Duine^, derive from some phrase-book. 
Even the use of such a manual would point to a common schol¬ 
astic tradition. Considering the close relations between the mona¬ 
stic churches of Wales and Ireland in the sixth century as re¬ 
flected in the Lives of SS. Samson and Gildas on the one hand, 
SS. Finnian of Clonard, Mdedoc of Ferns, and Brendan of Clon- 
fert on the other, this is to be expected. Unfortunately the extent 
of Welsh influence on the beginnings of Irish hagiography cannot 
be assessed because the extant Lives of all the great saints of 
Wales except St. Samson were written in the late eleventh and 
the twelfth centuries, and with a view to asserting the antiquity 
and independence of the Welsh churches against Anglo-Norman 
claims of supremacy®. 


^ Studies in Irish literature and history, Dublin 1955, 40 ff., 123 ff. 

• Revue Celtique 35, 1914, 299 note 1. 

* See Nora K. Chadwick (ed.), Studies in the early British Church, Cam¬ 
bridge 1958. 
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In this paper I shall attempt nothing more than to observe 
some Irish, Welsh, and Breton hagiographers at work; even £rom 
such glimpses a fairly coherent picture will emeige^. 

2 . 

The earliest Irish hagiographer whom we know by name is 
Cogitosus. In the postscript to his Life of St. Brigit he styles him¬ 
self nepo8 culpabilis haedo "*a sinful member of the Ui hAed 
family”. A Leinsterman for all that we know, he was asked by 
the community of Kildare, some time in the later seventh cen¬ 
tury, to write a Life of their foundress, St. Brigit, who — if the 
Irish Annals give her obit correctly — had than been dead for 
about a hundred and fifty years. 

Cogitosus no doubt used written sources, but these were hardly 
composed in a polished literary style. Two Irish scholars of the 
seventh century are said to have written about the miracles of 
St. Brigit: Bishop XJltdn (whom we shall meet again in connection 
with St. Patrick) and Aileran the Wise^. There still exists an 
anonymous Latin Life of the saint ("Vita III’), which for large 
sections is parallel to the Life by Cogitosus. Colgan, its first 
editor^, attributed it to Ult&n; Mario Esposito^ argues that it is 
the work of XJltdn revised by Aileran. Esposito also thinks this 
text was Cogitosus’ immediate source. My own impression is that 
the two texts derive from a common ancestor. On the one hand. 
Vita m contains certain details that are missing in Cogitosus, 
e. g. Brigit’s illegitimate birth and pagan background; it is 
probable that the official hagiographer of Kildare suppressed 
these details. Also, the language of Vita IH is more archaic than 
is the language of Cogitosus, and is free of his purple patches. On 
the other hand, some of the stories in Vita III have been so 
drastically abridged that we could hardly understand them had 
not Cogitosus told them more fully. His version does not read 
like an expansion of Vita III; it seems that he had before him the 
original stories. Besides, not everything in Vita III looks ancient; 

^ Those who know their Kenney will find little of what I say entirely new; 
but I can perhaps show some familiar facts in a new light and re-affirm some 
plausible theories in a wider context. 

‘ The Annals give their obits as 657 and 665 respectively. 

* Trias Thaumaturga, Louvain 1647, 527 flF. 

^ Hermathena 49, 1935, 121 ff. 
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I refer in particular to stories which bring Brigit into relation 
with Patrick. Such stories would come into existence after Kil¬ 
dare and Armagh with their affiliated churches, the paruchia 
PcUricii and the paruchia Brigidae, had come to an agreement 
concerning their respective rights^. Cogitosus has no such stories. 

At this point a third text comes into the picture: an Old 
Irish Life of St. Brigit which contains extensive passages in 
Latin. On the grounds of both subject matter and language Pro¬ 
fessor Michael O’Brien ‘ has dated this text as of the late eighth 
century. Like other works of a similar kind — e. g. the Tripartite 
Life of St. Patrick — this is basically a Latin Vita with a partial 
translation into Irish, which probably started as an interlinear 
gloss before it replaced the Latin in the text. The Latin portions 
of the Irish Life of St. Brigit are even more archaic than is 
Vita in. I dare not assert that we have here survivals of the Vita 
primitivay but we cannot be very far away. Cogitosus, then, ela¬ 
borated hagiographical material which was used also by others 
beside and after him. 

We may believe Muirchu that Cogitosus was the first to write 
a formal Life of an Irish saint. He also had some literary aspi¬ 
rations. The elaborate preface and postscript are entirely his, and 
his way of telling the stories of his source compares favourably 
with the effort made by the author of Vita III. Only in one re¬ 
spect Cogitosus disappoints us: he has not succeeded in welding 
his material into a continuous narrative. After some brief chapters 
on Brigit’s birth, childhood and vocation he merely relates a 
number of miracles. He does not even describe the saint’s death; 
instead he tells as an eye-witness some miracula post mortem^ the 
last of which includes a detailed description of the double church 
and monastery at Kildare in his day — one of the most important 
source-texts of Irish ecclesiastical archaeology. 

The historical value of the Vita, or rather of the material that 
went into its making, is difficult to assess. Like the other monastic 
churches, Kildare would have some tradition about its foundress, 
especially with regard to the double monastery — one for monks 
and one for nuns — ruled an abbess who exercised jurisdiction 
even over the bishop who was a member of the men’s community. 
Some of the stories which introduce Brigit’s bishop, Conlead, are 


' See below, p. 262. 

* Irish Historical Studies 1, 1938—9, 345. 

17 StadU Patiisticft V 
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clearly intended as a prototype of this relation. On the whole 
Cogitosus, like many hagiographers, is an historical source for his 
own time rather than for the remote period to which his work 
refers. He writes in the interest of Kildare and tends to exagge¬ 
rate its greatness; but there appears to be no such special pleading 
as is evident in some parts of the Patrick legend. 

3 . 

We are on firmer ground for St. Columba or Columcille, the 
foimder and first abbot of Iona (Hy) ofiF the Scottish coast. His 
biographe (and eighth successor) Adamndn, who became abbot 
of Iona in 679, wrote a Life of St. Columba in the later 680’s, less 
than a hundred years after the saint’s death Iona’s communal 
memory of their foimder was then still fresh. A Life of St. Co¬ 
lumba had already been written by one of Adamndn’s prede¬ 
cessors, Cuimine Ailbe, who was abbot of Iona from 667 to 669. 
It is quoted once by Adamn&n; but the text that has survived 
under Cuimine’s name is almost certainly an extract from Adam- 
ndn’s, including that quotation. Adamndn stands out as a literary 
personality in his own right. In his two major Latin works (the 
only ones for which his authorship is undisputed), the Vita Co- 
lurkbae and the De locia aanctia, he gives proof of a good know¬ 
ledge of the Fathers and of some knowledge of the classics; he 
also appears as a man of wide interests, a keen observer, and a 
self-assured, if slightly eccentric, stylist. 

Out of written sources (there was at least one other beside 
Cuimine) and the oral tradition of his community, Adamndn com¬ 
posed the three books of his Life of St. Columba. This Life, how¬ 
ever, though a work of literary excellence, is not in any sense a 
biography. Like Suplicius Severus, who evidently was his model, 
Adamndn concentrates on the Virtutes, i. e. manifestations of 
supernatural power, of his hero, and — again like Sulpicius — ar¬ 
ranges them according to subjects. The first book contains Co- 
lumba’s prophecies, the second book his miracles (grouped to¬ 
gether according to types), the third book his angelic visions. 
To the firs bookt is prefixed a prophecy relating to Columba’s 

^ Best edition and commentary: W. Reeves, The Life of St. Columba ... 
by Adamnan, Dublin 1867 (now partly superseded by: Adamnan’s Life of 
Columba, ed. by A. 0. Anderson and M. 0. Anderson, London 1961). See also 
the important study by G. Briining, Zeitschrift fiir celtische Philologie 11, 
1917, 213ff. 


Digitized by v^ooQle 



The Celtic Hagiographer 


249 


birth and some information concerning his family, his name, and 
his early years; the third book is concluded by an account of his 
death, the logical sequel of a vision which indicates to Columba 
that his days on earth will soon be ended. Here as in the Lives 
of St. Brigit the literary form is aretalogy: a number of miracle 
stories framed by the birth and death of the miracle-worker. 
Otherwise the time-factor is non-existant; even the Life of 
St. Samson, with all its emphasis on the miraculous, pays more 
attention to chronology. Adamndn, to be sure, not only sxir- 
passes his literary predecessors in the art of composition, he has 
also preserved for us many details of biographical, historical, 
ethnographical, liturgical and ascetical interest, which combine 
to form an impressive character portrait of Columcille and a vivid 
picture of early Irish monasticism; but it is only in the final chapter, 
in his moving accoimt of St. Columba’s last days, that he rises to 
the stature of a biographer. 


4. 

The hundred years from approximately 660 to 760 were deci¬ 
sive for the legend of St. Patrick. Of all Irish hagiography the 
Patrick legend is the most fully known, not only because of the 
great number of Lives of St. Patrick that were produced suces- 
sively from the seventh century to the twelfth but above all be¬ 
cause we can study in some detail the phases of its development 
and see — or guess — what forces lay behind them. Its very be¬ 
ginnings present the rare spectacle of the patient collector of local 
traditions, Tirechdn, beside the fully-fledged hagiographer, 
Muirchu. 

The historical St. Patrick is a person whom we know very well, 
and of whom we know very little. His Confessio is a great human 
and spiritual document with incidental biographical detail; his 
Letter to Coroticus and his soldiers has the added interest that it 
relates to an episode in the history of sub-Roman Britain which 
is otherwise unknown^. The fifth century section of the Irish 
Annals includes a set of dates referring to St. Patrick’s mission, 
but these dates have become a subject of much controversy in 
recent years. There are sxirprisingly few references to Patrick in 

' Latest edition: L. Bieler, Libri Epistolarum s. Patricii episcopi, in: Clas- 
sica et Mediaevalia 11, 1960, 1—160, 12, 1961, 79—214; reprinted for the Irish 
Manuscripts Commission (2 vols, Dublin 1962). 

17* 
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non-hagiographical literature of early date — Bede, as is well 
known, never mentions him. In his writings, Patrick is compa¬ 
ratively explicit about his early life prior to his vocation; posi¬ 
tively cryptic about the events which after initial rejection lead 
to his Irish episcopate; detailed, but without geographical or 
chronological precision, concerning his apostolic work. The 
general impression is that he was active mainly in the north and 
north-west of Ireland. It is in the north, at Armagh, that in 
the seventh century we see the “coarbs” (heredes), i. e. the suc¬ 
cessors, of Patrick engaged in collecting records of his life and 
work; it is in the north, at the monastery of Bangor, that towards 
the end of the seventh century we find the earliest copy of an 
ancient hymn in his honour, the title of which styles him magister 
ScoUorum, “teacher of the Irish” 

In the ecclesiastical geography of seventh century Ireland 
there existed a “border” between the north and north-west, con¬ 
verted largely through the labours of St. Patrick, and the re¬ 
mainder of the country, with a faint tradition of earlier Chri¬ 
stianity in Leinster and Munster. The dividing line, I imagine, 
would have nm from the estuary of the Boyne to the estuary of 
the Shannon, with a sharp angle towards the north-west. It is the 
time of the so-called Roman controversy. The north of Ireland 
and its outposts in Iona and Northumbria stood for the Celtic 
tradition, the south on both sides of the Irish Sea favoured con¬ 
formity with Rome. In England the Roman party was victorious 
at Whitby (664); a further victory was won when Adamn&n of 
Iona, towards the end of the century, accepted the Roman 
Easter^. It is significant that a Leinster bishop, Aed of Slebte 
(Sletty in Co. Leix), and Muirchu, who wrote his Life of St. Pa¬ 
trick by Aed’s orders, attended a synod convened by Adamndn 
in 697, when, it seems, the north of Ireland adopted the Roman 
computus. 

The two areas must have differed also in their ecclesiastical 
organisation. From the so-called First Synod of St. Patrick 
(467?)® we learn that the early missionaries organised the Irish 
Church along continental lines on a parochial and diocesan basis. 
This pattern was largely abandoned by the saints of the “second 
order”, the great figures of the sixth century, who, in close con- 

^ Antiphonary of Bangor (written 680—691), fol. 13v—16v. 

• His community was not won over until 716: Bede, Hist. eccl. Ill 4. 

* See L. Bieler, Irish Ecclesiastical Record, 5. ser., 85, 1956, 187 £. 
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tact with the monastic churches of Wales, introduced an organi¬ 
sation in which the abbot — an office often hereditary in the 
family of the founder — had jurisdiction not only over his own 
monastery but over all its affiliated houses and churches; the 
bishop, normally a member of the community, held merely a 
place of honour on account of his powers of ordination. Some of 
these monastic familiae formed strongly organised leagues; fore¬ 
most among them was the familia ColtimciUe, who from Iona as 
seat of Columba’s coarb ruled numerous monasteries and churches 
with their retainers also in the homeland. A monastic centre of 
almost equal importance was Clonmacnoise near the Shannon, 
founded by St. Ciardn. The parvchia of St. Brigit, Cogitosus says 
with some exaggeration, extended from one end of Ireland to the 
other. Most of these monasteries were situated in the south. The 
foundations of St. Patrick had no similar organisation. What a 
disadvantage this was can be understood if one realizes how much 
the intellectual and artistic activity of an ecclesiastical centre 
(not to mention more secular ambitions) depended on its re¬ 
venue^. In Ireland this revenue consisted mainly in a tax collected 
in the saint’s name from his entire paracAia; it was called the lex 
(Ir. cdin) of the respective saint. If the bishop-abbots of Armagh 
wished to organize the paruchia Patricii along similar lines as 
those of Brigit, Columcille or Ciardn, the first step obviously was 
a survey of churches which, according to tradition, had been 
founded by St. Patrick. This is what TirechAn was doing during 
the 660’s and 670’s. Tirechan was a Connachtman, a native of 
Tirawley, Co. Mayo; but he had studied under Bishop Ultdn of 
Ardbraccan in Meath — the same Ultan whom we know as a col¬ 
lector of the miracles of St. Brigit. It is perhaps understandable 
that in the Midlands isolated churches of real or supposed Pa¬ 
trician origin would find a link with Armagh not to be entirely to 
the advantage of the other party; in fact the whole Armagh 
movement might have started in response to suggestions that 
came from outside. When, some time after 662, Aed, bishop of 
Sletty, whose see claimed as its founder St. Patrick’s disciple, 
Fiacc, put his church into the hands of Bishop Seg6ne of Armagh, 
and thus joined the paruchia Patricii^ he might have done so in 
the hoi>e of some backing against pressure by the royal line of 


^ See K. Hughes, in: Studies in the early British Church, p. 243ff. 


Digitized by 


Google 



262 


L. Biblbb 


Leinster, who even then had a firm hand on such important 
places as Kildare and Glendalough^. 

That these two movements, the winning over to the Roman 
side of the northern churches and the spread of the paruchia 
PcUridi in Leinster and Munster, were not entirely imconnected 
is suggested by two facts. The relevance of the one has long been 
seen: Cummian, probably abbot of Durrow, in his letter on the 
Easter date (written 632—3), asserts that St. Patrick, “our 
father” {noster papa) did not celebrate the Celtic Easter. The 
relevance of the other fact, if I am not mistaken, has never been 
stated explicitly: it is the agreement between Armagh and Kil¬ 
dare that forms the last section of the so-called lAber Angveli in 
the Book of Armagh (fol. 20v—22r). 

The “Book of the Angel” belongs to the set of Patrician docu¬ 
ments which make up the first main portion of that famous manu¬ 
script. It lists the prerogatives of Armagh in a hagiographical 
setting, viz that an angel granted them to Patrick in a dream. 
In the opinion of most scholars, this pi^e justificative dates from 
approximately 734, the year when the Annals mention for the 
first time the lex Patricii, i. e. the collection of revenue for Ar¬ 
magh. Recently Professor Carney has suggested a much earlier 
date, about the middle of the sixth century ^ In my opinion the 
later date is nearer the truth, at least as concerns the docu¬ 
ment in its present, possibly composite, form. An agreement be¬ 
tween Armagh and Kildare fits perfectly into the movement which 
has been described above. The first of the two paragraphs in 
question states that there existed an “entente cordiale” {amicitia 
caritatis) between the two “pillars of the Irish Church”, Patrick 
and Brigit. In the second paragraph Patrick addresses Brigit as 
follows: 0 mea Brigita, paruchia tua in provincia tua apud repu- 
tabitur monarchiam tuam, in parte autem orientali et occidentali 
dominatu in mea (sic) erit. Whatever may be the precise meaning 
of these words, they clearly refer to the respective extent of the 
parvxhia Patricii and the paruchia Brigidae, i e. of the areas 
taxable by Armagh and those taxable by Kildare. Cogitosus, as 
we have seen, claims for Kildare as its paruchia the whole of Ire¬ 
land; a similar claim is made for Armagh by Tirechan. Cogitosus 
knows nothing about personal relations of Brigit and Patrick; 

^ Resentment of the paruchia Patricii — mainly, it seems, on the part of 
secular rulers — is attested by Tirechdn, Book of Armagh, fol. 11 tfi, 

* Op. cit., p. 399. 


Digitized by v^ooQle 



The Celtic Hagiographer 


263 


neither do TirechAn and Muirchu. Stories which bring the two 
saints into contact are found, however, in the so-called Vita IV 
of St. Patrick, which, in my opinion, reflects the state of the 
Patrick legend during the early part of the eighth century, and 
in Vita III of St. Brigit — which seems to indicate that it took its 
present form about the same time. The date of the agreement 
might fall ca. 700. 

To return to our proper subject: what sort of material did the 
search of Tirechdn and others bring to light, and how was it 
handled^? 

The search was directed primarily towards traditions estab¬ 
lishing the foundation of particular churches by St. Patrick or 
one of his immediate followers. The evidence woidd often be oral; 
sometimes it might be a written record. Occasionally this would 
include a story (not necessarily a miracle story); some of Tire- 
chin’s stories have the appearance of genuine folk-tales. Tirechin 
and the redactors of successive Additamenta put all this material 
together as they got it; hence the varying degree of elaboration 
and the unevenness of style. Stretches of mere calendering are 
suddenly interrupted by episodes told in a literary or even semi- 
poetical language, e. g. the conversion of Loegaire’s daughters at 
the fountain of Clebach or the foundation story of Trim. In ac¬ 
cordance with his main purpose, Tirechin presented his records 
in a geographical arrangement, and so did those who worked in 
his footsteps. 

Beside and even before these efforts which were inspired pri¬ 
marily by ecclesiastical politics, there seems to have come into 
existence a document that was to satisfy no other demand than 
a genuine biographical interest and a desire for edification. This 
document, to which Tirechan refers as the plana hiatoria of the 
saint and which is possibly identical with the “Book of UltAn” 
from which he quotes a few details, can be reconstructed at least 
in outline. It had two main parts: the first was an attempt to 
combine the biographical elements of St. Patrick’s CJonfession with 
a continuous narrative of his early years, his Irish captivity, his 
escape, his travels, and his vocation; the second part centred 
round St. Patrick’s victorious conflict with Loegaire’s druids at 


^ For the following, see Kenney, p. 319 ff.; L. Bieler, The Lives of St. Patrick 
and the Book of Armagh, in: Radio Eireann, Thomas Davis Lectures 4, 
Dublin 1968, 63-66. 
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Tara^. There probably followed a short paragraph to the effect 
that after a life of heroic virtue, successful missionary work, and 
miraculous deeds Patrick went to heaven. 

Fundamentally this is stiff the old formula ‘*birth and early 
years — miracles ~ death’’; what brings it nearer a biography is 
the fact that the author had access to an authentic document 
from which he could glean biographical detail. Long periods in 
the saint’s life, however, were not accounted for. The time from 
his vocation to his arrival in Ireland as a missionary was probably 
covered by a few sentences based on a dictum of Patrick referring 
to his journeys through Gaul and Italy and the islands of the 
Tyrrhene Sea^; what Patrick tells of his missionary work, inter¬ 
esting as it is to the modem historian, did not lend itself readily 
to straightforward biographical treatment ~ the author preferred 
to symbolize Patrick’s victory in a dramatic story for which he 
could draw on a popular Christian romance; the death of Patrick 
was apparently not told in any detail. The work — if Tirechdn’s 
few extracts are representative of the whole — was poor also 
stylistically. 

This was no Vita worthy of the national apostle, and a new 
effort had to be made. The choice fell on Muirchu, the pupil of 
Cogitosus. He rose to the occasion. After the prologue already 
mentioned, he begins with a condensation of the earlier Vita as 
far as Patrick’s vocation. Then he incorporates a document which 
may have become known at Armagh not long before: an accoimt 
of Patrick’s formative years imder St. Grermanus of Auxerre, 
visions calling him back to Ireland, the mission of Palladius and 
its failure, the ordination of Patrick as bishop. This document 
probably originated from Auxerre; it was perhaps known already 
to UltAn^. — From the moment Patrick sets foot on Irish soil it 
becomes evident that Muirchu has an axe to grind. Contrary to 
Tlrechdn, who makes Patrick stay in Meath, he at once brings 
him up to the north and makes him preach there until the fol¬ 
lowing spring, when he goes to Tara to celebrate Easter and to 


^ The latter was modelled on the Actus Petri cum Simone, the apocryphal 
story of the contest of St. Peter with Simon the Magician. 

* The agonizing experiences alluded to in Confessio 26—32 would not appeal 
to an hagiographer. 

’ Its historical value and its relation to Patrick’s emotional account has 
been much discussed; the two versions are, to say the least, reconcilable; in my 
opinion, they even shed light on one another. 
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challenge the high king of Ireland. Then comes the story of 
Patrick and the druids, told after his source but with greater 
wealth of detail and in the grand style of Irish saga. On the 
strength of his victory Patrick is given permission by the high 
king to preach the Grospel throughout the country. This climax 
logically concludes Book I. — Next comes a section which origi¬ 
nally must have been a separate book; the manuscripts of 
Muirchu link it up with either Book I or Book II (which is really 
Book ni). It consists of seven well-told miracle stories, including 
the foundation story of Armagh; they are arranged, on the prin¬ 
ciple of variation, roimd a centrepiece. These stories have no 
parallel in Tirechdn. — Book III opens with some short para¬ 
graphs on Patrick’s habit of prolonged prayer, his veneration of 
the cross, and his strict observance of the Lord’s Day; then, 
taking up the closing paragraph of the earlier Vita, Muirchu goes 
on to tell at length of St. Patrick’s death and burial, and of the 
contest of the Airgialla of Armagh and the Ulaid of Down for the 
possession of the saint’s body. 

Whatever we may think of Muirchu as an historian, as a lite¬ 
rary achievement his Life of St. Patrick is the chsf-d^oeuvre of 
Irish hagiography. Although much of his material is legendary, 
Muirchti succeeds in creating the impression of a life-story which, 
except for the seven episodes of the middle section, goes on 
steadily from one stage to the next. He combines several sources 
without making the seams too apparent, and turns their divers 
idioms into his own uniform style Above all, he paints the por¬ 
trait of a saint in whom we can believe: ardent and pious, terri¬ 
fying when the power of his God is challenged, but otherwise 
kindly and not without a touch of shrewd humour. 

The later development of the Patrick legend is a sharp decline 
from the hagiological as well as from the literary ’point of view. 
Muirchti’s work was admirably suited for impressing the figure 
of St. Patrick on the minds of the Irish people, but it did not bear 
out the more specific claims of Patrick’s successors. A work that 
could serve this purpose would have to be more comprehensive. 
The obvious solution was to combine Muirchu (or the earlier Vita 
where Muirchu had abridged) with Tirechan and successive 
supplements to his work from the Armagh files. The product, as 

^ It is not the solemn style of Adamndn; it might be called baroque. It 
certainly is the style of someone who had a definite idea of how one ought to 
write. 


Digitized by 


Google 



256 


L. Bislsr 


might be expected, was not a literary masterpiece. The first part 
of this Vita followed the plana historia up to the moment of 
Patrick’s vocation; from then to the end of the Tara episode it 
was in the main almost verbatim the text of Muirchu. It con¬ 
tained, however, some additional matter. Muirchu’s sober state¬ 
ment concerning Patrick’s parents was embellished by miracles 
on the occasion of the saint’s birth and baptism; these in turn 
were followed by a series of childhood miracles more or less remi¬ 
niscent of the Infancy Gospels. The years of preparation under 
St. Germanus, about which Muirchu has little to say, were made 
more colourful by the introduction of Patrick’s fantastic adven¬ 
tures on the islands of the Tyrrhene Sea. The incidents that fall 
between Patrick’s landing in Ireland and his first Irish Easter were 
also augmented by a number of episodes, partly, it seems, local 
traditions. — With the second book the pattern abruptly changed 
from chronological to geographical: the main source was now 
Tirechan with his device of taking Patrick on a tour of Ireland 
in one long circuit. Some Muirchu stories were inserted where 
they would seem to fit. This procedure was carried on in Book III; 
here first came some post-Tirechan Leinster stories, then a similar 
series of Munster stories: a clear reflexion of the expanding 
parwhia Patricii^, At the end the compiler returned to Muirchu 
for the story of St. Patrick’s death. 

The survey which I have given is based on the Tripartite Life 
of Patrick, a homily in three parts intended for reading on the suc¬ 
cessive days of the triduum by which the feast of St. Patrick was 
celebrated at Armagh. This composition, largely in early Middle 
Irish, probably dates from 895—901 It is only one stage, though 
a comparatively late one, in a development that must have 
started with a predominantly Latin Vita of similar tjrpe in the 
early eighth century, of which the Latin texts known as Vita 11 
and Vita IV give a fair idea. On the other hand, the Tripartite 
Life is by no means the final stage; such a stage was never 
reached. At the end of our Tripartite Life there is a list of addi¬ 
tional stories, indicated by headings only, for insertion ad libitum; 
among them is the story of Coroticus in a typically legendary 
setting that is known in full from Muirchu. 


^ Munster seems to have been brought into the fold last of all; the earliest 
annalistic reference to the lex Patricii in Munster is made under the year 823. 
* See K. Mulchrone, Zeitschrift fiir celtische Philologie 16, 1926, 1 flF. 
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6 . 

Quite a different case is that of St. Brendan. Throughout the 
middle ages he was perhaps the best known of Irish saints outside 
Ireland. His legend had reached Brittany as early as 870, when 
Bili of Aleth wrote his Life of St. Malo, and was Imown at Trfeves 
during the first half of the tenth century^. Then it travelled up the 
Rhine and down the Danube: by 1200 it was common in the 
monasteries of Bavaria and Austria. It also went eastwards along 
the Baltic coast. Together with the Vision of Tundalus and St. Pa¬ 
trick’s Purgatory, the Voyage of Brendan was one of the most 
popular Irish contributions to medieval Latin literature. 

We have learnt to distinguish between the Vita s. Breniani 
and the Navigation, The Vita must be earlier; it contains a nucleus 
of seafaring which made Brendan a suitable hero for a Christian 
counterpart to classical, oriental, and Celtic sailor’s tales. 
St. Brendan, for whose death the Annals of Ulster offer the alter¬ 
native dates of 677 and 683, is one of the great figures of early 
Irish monastic history. He was a native of Kerry, but his greatest 
foimdation was Clonfert in Connacht. One of his sea voyages is 
attested by as early and excellent an authority as Adamndn ( Vita 
Columbae, iii. 17), viz a visit paid to St. Columba at Iona. The 
Vita is not preserved in its original form. Once the Navigatio was 
in existence it was bound to find its way into the Vita and even 
to become its principal part, at the expense of older and more 
genuine detail. However, the original Vita can in all essentials be 
reconstructed from the later, interpolated, versions. It contained 
some interesting information, e. g. that Brendan went to Britain 
in order to visit Gildas; as a literary composition it does not seem 
to have been distinguished. 

The Navigatio Brendanin^ on the other hand, may claim to be 
appreciated as a work of literature. Its frame is that of an areta- 
logy, but as its main portion it has the voyage of Brendan and 
his fellow monks in quest of the “Promised Land”, the Celtic 
Elysium Christianized as the Earthly Paradise. The story of the 
voyage is told in a vivid and easy flowing style. Experiences of 
Irish hermits in the islands of the north-western sea combine with 

^ See C. Selmer, Catholic Historical Review 29, 1943, 169—76. 

* For the following, see Kenney, p. 406 fif. 

^ Critical edition by C. Selmer (University of Notre Dame Publ. in Mediae¬ 
val Studies), 1959. 
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mythical and fabulous motifs, classical reminiscences (either di¬ 
rectly or through Isidore of Seville), and pseudo-scientific details 
from the PhysiologiLS to make up a tale which from beginning to 
end holds our attention. It is a Christian immram or sailor saga, 
but none of the Irish immrama can be its direct model. Not 
content with telling a good story, the author of the Navigaiio 
Brendani aims at something higher. Through all their exciting 
and often terrifying experiences the fifteen monks in their currach 
lead an exemplary communal life, and Casconius, the Paschal 
monster^, turns up every year in due course for the celebration 
of the Easter ceremonies on its huge back. Brendan and his com¬ 
panions prove themselves ideal monks in the most extraordinary 
circumstances. However, the concept of the parcidistcs terrestris 
was later criticized on theological grounds: a poem in an eleventh 
to twelfth century Oxford manuscript (Lincoln College 27) terms 
the Voyage heretical, and Vincent of Beauvais excludes it from 
his Speculum Historiale “because of some apocryphal nonsense” 
(propter apocrifa quedam deliramenta). 

6 . 

If the Breton hagiographer Bili shows himself acquainted with 
the Navigatio Brendani^ and incorporates it partly in his Life of 
St. Malo, Bili’s contemporary Wrdistan of Land^vennec testifies 
to the Breton cult of St. Patrick. In his Life of St. WinwaJoeus 
or Gu4nol^, the founder of Land^vennec, he says that Winwaloeus 
wished to go to Ireland in order to visit the places hallowed by 
St. Patrick; but in the night before his departure St. Patrick 
appeared to him, dissuaded him from the journey, and foretold 
him his death in the near future. From a literary point of view, 
this work, with its stock miracles and ostentation of learning, is 
not of great interest. — About the same time another cleric of 
Land6vennec, Wrmonoc, wrote a Life of St. Paul of L4on (Paulus 
Aurelianus) of much the same type. Already here, as in the later 
hagiographical productions of Wales, we notice the almost com¬ 
plete absence not only of genuine historical information but even 
of original legendary tradition. Speaking from memory (which 
has not been refreshed for the last twenty-five years), I have a 
recollection of meeting over and over again the same handful of 

^ On the name see L. Bieler, ^igse 5, 1946, 139f. 
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stories, in a similar setting, and closely related typologically. 
Many of these saints are, of course, also related personally to one 
another either by blood or by their alleged training under Iltut 
or Dubricius. 

This is perhaps the place for saying something about the Lives 
of Irish saints who crossed the sea and went to the continent of 
Europe. Most of these texts do not concern us here. The majority 
are late, and often quite fanciful; even the early ones are mostly 
the work of continentals. Jonas of Bobbio, the biographer of 
St. Columbanus, was an Italian; the successive biographers of his 
disciple Gallus are all Germans; the two Pdsaionea of St. Kilian 
show no trace of Irish authorship; not even the Vita I of St. Fursa, 
written before the end of the seventh century, within a gene¬ 
ration of the saint’s death, and probably by a monk of P^ronne, 
where Fursa was buried, can be proved to have an Irish author. 
Only the ancient Life of the German abbess, St. Gertrude of 
Nivelles, is the work of an Irishman. 

The Irish littSrateurs on the continent during the late eighth 
and the ninth centuries did not on the whole cultivate hagio¬ 
graphy. Almost certainly from this period, however, dates a Life 
of St. Brigit in Hexameters — if, with Mario Esposito^, we iden¬ 
tify the Donatus Scottus who introduces himself in one of the 
prologues with the Irish bishop Donatus of Fiesole. Apart from a 
Life of St. Senan in rhyming dimeters, this is the only metrical 
Vita of an Irish saint written by an Irishman. It falls rather out 
of the picture of Irish hagiography; its place is beside the metrical 
Vita of St. Gall and the hagiographical epics of Milo of Saint- 
Amand and Heiric of Auxerre. 

In the mother country hagiographical production declined 
after the eighth century. The reform movement of the Culdees 
tended to obscure the prestige of the older monasteries where 
discipline had become lax and considerations of revenue were 
predominant. Lives of this period, which have left their traces 
in later texts, emphasize the miraculous power of the saint out 
of aU proportion and show little interest in his piety or ascetic 
habits. The Tripartite Life of Patrick (and to a lesser extent even 
Tirechdn) portrays St. Patrick largely as travelling from one 
Irish court to another, blessing or cursing its master according 


^ Journal of Theological Studies 33, 1931—2, 128f. 
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to the reception which he is given Sometimes two strata, one 
testifying to an atmosphere of monastic fervour, the other to a 
secular and mercenary spirit, are found side by side, with no 
attempt at reconciliation, e. g. in the Life of St. Ita^. But even 
where the contrast is not so sharp, as in the eleventh century 
Life of Darerca or Monenna by a certain Conchubranus (probably 
a cleric of Kildare)^, the endeavour to expand an eajrly Vita (of 
perhaps the seventh century) by the insertion of more striking 
miracles (in this particular case also of alien matter because 
St. Monenna had come to be identified with St. Modwenna of 
Burton-on-Trent) has not produced a work of literary merit. 
This is true of most of the Vita^ Sanctorum Hibernian, in the later 
medieval collections (Codex Salmanticensis, Kilkenniensis, In- 
aulensis) which have been edited so well by Charles Plummer^. 
Many of these, however, contain an ancient stratum of consider¬ 
able historical value and thus shed light on the life of Irish monks 
in the sixth and early seventh centuries. 

The reason why so few of the early Lives of Irish saints have sur¬ 
vived is not difficult to imderstand. Hagiography shared the fate 
of early Irish source material; and what was not destroyed by 
internal wars and external invasions would often be allowed to 
perish when, as we have seen, many Vitae were re-written in a 
more secular spirit, Tirech4n*s and Muirchus works on St. Patrick 
and other Patriciana were copied into the Book of Armagh during 
the earlier part of the ninth century along with a copy of the New 
Testament; they have survived because the latter came to be 
known as Candin PhdtraiCy “Patrick’s Bible”, and was held in 
great veneration as a relic. The other Latin Lives of St. Patrick 
and those of St. Brigit are now known only from English and 
continental copies; they had travelled with the missionaries. The 
venerable codex of Adamnan’s Vita Columbae written by Dorb- 
b^ne of Iona ca. 713, which is now at SchafiFhausen (Biirger- 
bibliothek, Gen. 1), was in the Saint-Gall-Reichenau area as 
early as the ninth century. On the whole, however, continental 


^ On Irish hagiography during this period some excellent pages have been 
written by the late Rev. F41im O’Briain O. F. M. of Galway, in: F6il-sgribhinn 
E6in Mhic Neill, Dublin 1940, p. 458 f. 

* Ch. Plummer, Vitae Sanctorum Hibemiae, Oxford 1910, II. 116ff. 

* Edited by M. Esposito, in: Proceedings of the Royal Irish Academy 28 C, 
1910, 202-51. 

* Vitae Sanctorum Hibemiae, 2 vols., Oxford 1910; cf, Kenney, p. 304fiF 
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churches would take a greater interest in Irish saints who had 
come to the continent than in those who stayed at home; the 
great hagiographical compilations of the late twelfth century, the 
Legendarium Austriacum and the Legendarium Windbergeyise^ 
contain no other Lives of Irish homeland saints than those of the 
great triad (Patrick, Brigit, Columcille), of the famous Brendan, 
and of Coemgen (St. Kevin of Glendalough), Ita, Mochulleus, 
Ronan, and Sendn. Their insertion has probably something to do 
with the new Irish contacts established by the Schottenkloster, 

7. 

The late Irish hagiographers have a counterpart in the eleventh 
and twelfth century hagiographers of Wales: Lifris, Caradoc of 
Llancarvan, Rhygyfarch (Ricemarch), who wrote the Lives of 
early Welsh saints — David (Dewi) of Menevia, Gildas, Cadoc; to 
these must be added that extraordinary document, the Book of 
Llandaff^. These writers had rather a better cause than had their 
Irish colleagues from the eighth to the eleventh century: to make 
a stand, spiritually and politically, against Anglo-Saxon and 
Anglo-Norman pressure, and to preserve, if possible, the indepen¬ 
dence of their own churches. On the whole they also wrote with 
greater regard for literary style. They greatly surpassed the Irish 
hagiographers, however, in the art of historical fabrication. 

I must mention here at least briefly a hagiographer who, 
though an Anglo-Norman, may be regarded as the last great 
figure in the literary tradition of Celtic hagiography. I am re¬ 
ferring to Jocelin of Furness. Of his writings, not all hagicgraphi- 
cal, two fall in our field, and to these may possibly be added a 
third. The two for which his authorship is attested are the Life 
of St. Kentigem, patron of Glasgow and reputed apostle of 
Strathclyde, written after 1175 and before Jocelin’s departure 
for Ireland in the train of John de Courcy, and his Life of St. Pa¬ 
trick — the fullest Latin Vita of this saint that was ever produced 
during the middle ages —, written in Ireland probably soon after 
1186. Reading any of Jocelin’s Vita^ Sanctorum, one is impressed 
by the author as a litterateur. His elaborate and mannered style 
may not appeal to us, but it must be judged by the standards and 
tastes of his own time. 

' See now esp. Ch. Brooke in Studies of the early British Church, pp. 201 
-242. 
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For his Life of St. Kentigem', so he himself tells us, he had two 
sources: the Vita in use at Glasgow (composed about the mid¬ 
century for Bishop Herbert) and a codicellua sHlo Scottico dickUus. 
Both were barbarous in diction; the former even contained at the 
beginning something “contrary to sound doctrine” (viz the story 
that the saint was born of a virgin). Jocelin’s declared intention 
is to combine and re-write his sources in a more suitable form: 
barbarice exaraia Romano atilo condire. He also, as we might ex¬ 
pect, purged his source as best he could of the objectionable 
detail. For the greater part, Jocelin’s work cannot be easily con¬ 
trolled: the codicellua is lost, the Herbertian Life breaks off at an 
early point, and all that we have for comparison are reflections of 
the primary sources in the lessons of the late Aberdeen and Edin¬ 
burgh Offices. 

About 1180 Jocelin was taken to Ireland and established at 
Downpatrick. From the beginning the idea had obviously been to 
secure his literary talents for the purpose of propagating the ec¬ 
clesiastical policy that was to be followed in Ireland by the Anglo- 
Norman conquerors^. This policy, to reduce it to a brief formula, 
consisted in the claim that they were carrying on and wished to 
complete the reform that had begun within the Irish Church in 
the later eleventh century and had gathered momentum during 
the flrst half of the twelfth. In accordance with this policy the 
Anglo-Normans “adopted” as it were the famous saints of the 
early Irish Church. Thus in 1186 the relics of SS. Patrick, Brigit, 
and Columcille were discovered by Bishop Malachy of Down and 
deposited, under the joint auspices of the bishop and of John 
de Courcy, in a common shrine in Down Cathedral. It seems 
probable that de Courcy, to celebrate the occasion, ordered 
Jocelin to write new Lives of Ireland’s Triaa Thaumaturga. 
Jocelin began by writing the Life of St. Patrick which we have; 
there is no trace of his having ever written a Life of Columcille, 
but we possibly have his Life of St. Brigit — if, as Father F41im 
O’Briain was inclined to believe, the Life attributed to a certain 
Animosus is in reality Jocelin’s. However, I shall confine myself 
here to the Life of St. Patrick. Jocelin’s principal source was a 


^ See the excellent analysis by K. Jackson, in Studies in the early British 
Church, p. 273 flF. 

‘ See L. Bieler, The Life and Legend of St. Patrick, Dublin 1949,122 ff. 


Digitized by 


Google 



The Celtic Hagiogrspher 


263 


Latin Life of the Tripartite type^, and beside it, possibly, the so- 
called VUa ni, copies of which existed in England in his time. 
Comparison with these sources (one of which we know directly, 
the other at least indirectly) gives a good idea of Jocelin’s per¬ 
sonality as a hagiographer. He transposes the Latin of his pre¬ 
decessors into the same florid idiom which in the Vita Kentigemi 
he had termed Romanum sal; he polishes up the miracle stories 
by exaggerating the miraculous element, and in doing so some¬ 
times obscures or completely ignores the spiritual signifloance 
which a story once had. Above all, however, he turns — by clever 
implication — St. Patrick into a champion of the new order. This 
is evident in two episodes which have no precedent in the earlier 
Patrick legeid. One is Patrick’s vision concerning the future of 
the Irish Church: its growth, its decline, and its revival starting 
from Ulster. The other, which betrays its political tendency even 
more openly, is the story how Patrick converted the Norwegian 
king of Dublin. Professor Joseph Szov4rjEfy in his careful analysis 
of this section*, comes to the conclusion that the story, with its 
tendency to “explain” the relative status of the archbishops of 
Armagh and Dublin in Jocelin’s time, is a free invention of the 
author (Szov4rffy fijids in it even a subtle allusion to Lavdabi- 
liter), and that the poem on the same subject in the Irish “Book 
of Rights” is an interpolation based on the Vita, Jocelin would 
then be a counterpart to Caradoc or Rhygyfarch, but in his hands 
their technique is turned towards a very different end. 

8 . 

A word may here be said about Lives of Irish saints in Irish. 
Most of them are substantially translations from earlier Latin 
Lives; some originated in interlinear translations as did the Old 
Irish Life of St. Brigit and the Tripartite Life of St. Patrick. As 
literature the Irish Lives are more interesting for the individual 
stories and for the poems which they contain than for their com¬ 
position. In form many of these Lives are homilies, e, g. those 
preserved in the early fifteenth century Leabhar Breacc, An ex¬ 
ception is the long Irish Life of St. Columcille which was compiled 

^ An earlier attempt, based on the same source, would seem to be the Vita 
8. Patricii in the badly burnt Cottonian MS. Vit. E. VII, ed. by L. Bieler in 
Measgra Mhichil Ui Chl4irigh, Dublin 1944, 220—37. 

* Repertorium Novum 2/1, 1957, 6—16. 

18 StudU Patristica V 
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for (rather than by) Manus O’Donnell in 1532^. This, however, is 
not a hagiographical text in the more specific meaning of the 
term; it is a learned, though uncritical, compilation of everything 
concerning the saint that was then available. In putting his histo¬ 
rians to this vast labour, Manus O’Donnell, one of the leading 
members of the O’Donnell family in his day and The O’DonneU in 
later years, had above all a family interest: St. Columcille also 
was an O’Donnell. 


9. 

The raw material of hagiographical compositions — whether 
historicaJ or imaginary or, as often, a conglomeration of both — 
does not come into our picture as an integral part, 'in the course 
of this paper I had often to remark on the use made by hagio- 
graphers of folk-tales and local legends in so far as this would 
bear on the literary character of their work. Characteristic of 
Irish hagiography is the introduction and imitation of elements 
from the secular sagas, of which Father F41im O’Briain gives 
some instructive examples^. On the other hand — if Professor 
Carney is right — Irish hagiography in turn has played its part in 
the shaping of these sagas. 

It is a different question to what extent these Lives preserve 
traces of pagan mythology*. The only Irish saint for whom a good 
case of this sort can be made is St. Brigit. The perpetual fire that 
was kept alive by her nuns at Kildare can be understood as the 
Christianizing of a pagan cult, and the saint herself, in legend, has 
certain characteristics of a sun-goddess. On the other hand there 
can be no doubt that Brigit was a real person. This double nature 
shows in the Vitae: there we have the miracle of how Brigit dried 
her wet cloak by hanging it on a sunbeam (there are parallels in 
the Lives of other saints, but the story would seem to have been 
told originally of St. Brigit)*; we have also a whole series of 
miracles in which she is represented as a person of excessive (and 
at times hardly justifiable) charity. Thus on one occasion St. Bri¬ 
git, unable to find clothes for some paupers who had come to her 
door, disposed of the episcopal vestments of Bishop Conlaed. 


^ Edited by A. O’Kelleher and G. Schoepperle, Urbana Ill., 1918. 

* F4il-8grfbhinn Thdrna, Cork 1947, 33 ff. 

* Cp. Ch. Plummer, Vitae Sanctorum Hibemiae I., p. CXXIXff. 

* See F. O'Briain, in Irish Ecclesiastical Record, 6. ser., 66,1946, 335 ff. 
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In a story like this there is also a certain element of humour. 
Other instances in Irish hagiography are St. Patrick’s bargaining 
with the angel on the top of Mount Cruachan, or of St. Kevin’s 
stubborn refusal to leave the place of his Lenten retreat when an 
angel told him that the stone above his head was about to fall 
down (in the end the angel had to support the stone until Lent 
was over), or of St. Patrick’s dealings with Daire, the ruler of the 
district where he founded the Church of Armagh — one of the 
most humorous and at the same time one of the most human 
stories in all hagiography^. 

* This is perhaps particularly Irish; from Welsh hagiography I remember 
only a rather subdued form of apiritualiter ioculari in the Life of St. Samson. 
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Some Notes, Mainly Lexical, on the Sources for the Life 

of Pachomius 

D. J. Chitty, Upton, Berks. 


Each of the works contained in Halkin’s SancH Pachomii Vitae 
Oraecas merits lexicographical study. We can note, for instance, 
the first appearance of the Evagrian vocabulary (ojtd&eui etc.) in 
the Vita Altera — that literary recension of the Life, which, pro¬ 
duced somewhere outside Egypt, for edification rather then 
history, probably before the end of the Fifth Century, was de¬ 
stined to be the basis of Dionysius Exiguus’ Latin version, and 
to oust in popularity in the Greek world its sources, the Vita 
Prima and the Paralipomena, 

The author of the Vita Altera found comparatively little need 
to modify the language of the Paralipomena. He subjected to a 
more drastic revision the Egyptian xoivrj of the Vita Prima, It is 
with the latter that we shall be chiefly concerned in this short 
paper. In a bilingual society, as we know from Celtic lands, the 
intrusive foreign language developes peculiarities of its own 
which make it hardly less distinctive of its adopted country than 
the native tongue continuing alongside it. This is certainly true 
of the Egyptian Greek of the papyri and of our Vita Prima, In 
this latter it has a pithy and highly idiomatic character which, 
however little the Byzantine literary world might appreciate or 
imderstand it, deserves our respect. One has the impression that 
this, rather than Coptic, was the idiom in which the writer was 
thinking. And frequently the Greek words with which he repre¬ 
sents the Coptic speech of his heroes have an originality which 
does not suggest exact translations from Coptic sources, written 
or oral. We will take two examples. In 115 (P. V, G., p. 75,1. 17) 
Pachomius, refusing special favours on his deathbed, goes on, 
ojq yoLQ dTqnoTE i:x7iXex(o Icoi; dv xov acofiaroQ, The meaning is 

clearly ‘T will get tlirough — extricate myself — somehow’’. The 
transitive verb, in the sense of to “extricate” is found in the 
papyri (e. g. Tebtunis 314, 6; 315, 21. 29; 768, 17; Oxyrhynchus 
1490, 6. 9). But I have not come across another clear example of 
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the elliptical or intransitive use. The Vita Tertia replaces it with 
the more ordinary rag i^fiigag fiov TtaQigxo/Liai, and the Coptic 
versions also paraphrase it: the Vita Altera omits the episode. 
Again in c. 120 — the visit of Zacchaeus and Theodore to Antony — 
Antony demurs at Zachaeus’ praise — ojionel&o) ae, Zaxxale (P. V. 
G., p. 77,1. 31). The word is such a good idiomatic Greek form 
— “I dissuade thee from that’' — that one is surprised to find it 
not recorded in Liddell and Scott, nor in Preisigke. It is retained 
in the Vita Tertia, but the Coptic versions avoid it, falling back 
on a form of the simple Tiel&co. 

This same chapter in the Greek Life bears other marks of ori¬ 
ginality. Describing Pachomius* work, Antony names another, 
Aotas, as having attempted a similar work and failed. The name 
is introduced out of the blue, and its bearer is otherwise unknown. 
The Coptic versions omit the reference. Pachomius’ mention of 
Moses 6 rov MaydcbXov in the account of the Synod of Latopolis 
(c. 112; p. 72,1. 34) is a parallel case. They both suggest that 
the writer is following either a first-hand written record or an 
eye-witness’s oral account — Antony’s words in c. 120 might well 
have been handed on to the writer by Theodore. 

A further notable point in this chapter is that the few sentences 
here attributed to Antony contain at least two echoes of the 
language of his Letters. His telling the brethren to call Horsiesius 
“the Israelite” and speak of themselves as “children of the Isra¬ 
elite” reminds us of five occasions where Antony speaks of his dis¬ 
ciples as “holy Israelite children” {Lettres de St, Antoine, ed. Garitte, 
Epp. Ill 1; IV 2,78,93; V 5): nor should we forget how Theodore 
in his Paschal Letter {Pachomiana Latina, ed. Boon, p. 106, 1. 5) 
addresses the leaders of the Community as senatus filiorum 
Israhel, and Horsie 3 ius begins his Testament (ib. p. 109,1. 3) with 
Avdi, larahel, mandata vitae. Again, Antony says of Pachomius 
(P. V. G., p. 78,11. 1—3) noXkaxig ipovkdfjLtjv Idelv avrov xal iv 
awpiarr rdxa de d^iog ovx rjfAtjv SfACog h rfj paaiXeUg. r(bv ovqa- 
vd)v xdQiri 0eov pXinofiev dJlriXovg xal ndvrag rodg dylovg na~ 
riqag. In Antony, Ep. IV 115 we have Volebam videre vos fade ad 
faciem per corpus: sed expecto tempus prope in quo poterimus nos 
ipsos facie aUerutrum videre. This rather suggests a literary in¬ 
debtedness of the Vita Prima to the Letters of St. Antony 
similar to that which it certainly shows to the Vita Antonii, 

An examination of the use of the Semitic term abba in the 
Pachomian sources is, in its measure, illuminating. The term was 
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already in use in monastic Egypt in the 330’s, as is proved by its 
frequent occurrence (in its Coptic form, XnX) in the Meletian 
correspondence, both Greek and Coptic, published by Bell {Jews 
and Christians in Egypt), as well as in the Greek correspondence 
(probably Orthodox) of the monk Paphnuthius from slightly 
later in the same century, published in the same volume. In one 
of these last letters the n is doubled. In this form, oTtna, it is found, 
only with reference to Appa Pammon of Antinoe, in the Letter 
of Ammon (P. V. G., p. 119, 1. 30 etc.). It was interesting, in 
passing, to find the same form in MS Cromwell 18 in the Bod¬ 
leian, in the headings of chapters from the Historia Moncwhorum 
in Aegypto. In that work, as in the Lausiac History, and of course 
in the Apophthegmata Patrum, the term abba is of frequent occur¬ 
rence. Bell is wrong in supposing (op. cit., p. 43) that it could only 
be used of a priest. But it did generally imply some age in those to 
whom it was applied. So surprise was expressed at Poemen’s 
using it of the young Agatho (Poemen 61, PG 65, 336D). 

It is not used by Athanasius in the Vita Antonii. In the Pacho- 
mian Paralipomena it occurs only once (P. V. G. 132, 16), in the 
vocative, addressed to Pachomius but with the proper name not 
expressed. The Vita Altera reproduces this occurrence, and intro¬ 
duces a similar use into another passage based on the Vita Prima 
(P. V. G. 203, 16, cf. 25, 1). Otherwise the Vita AUera only uses 
the term once, reproducing it from the Vita Prima in a passage 
where it is required to bring out the point of the story — the 
boy telling Pachomius how to plait rope: “(5 appdq Theodore 
taught us a different way’’ (ib. 58, 13; 256, 23). 

In the Vita Prima — our main concern — the term does not 
occur before c. 61. As this is the earliest point (somewhere in the 
330*s) at which Pachomius definitely appears as an old man — 
drovoQ yiqoyv — its absence earlier in the Life (noted by Lefort, 
Vies Coptes de S. Pachome, p. XLVII n. 36) need not be other wise 
significant. From this point on, its use is frequent. It is found in 
two forms — the declinable d^^ag usually with the definite article, 
and the indeclinable d^^d without the article. The vocative, 
which could be either, occurs only three times in the Vita Prima, 
twice as addressed to Pachomius, but with the proper name not 
expressed (62, 18; 65, 11), once with the name of Theodore 
(87, 25). The two forms are, of course, also in effect indistinguish¬ 
able in the genitive and dative, and here I have taken the pre¬ 
sence or absence of the article as the criterion. 
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The declinable form is used in the nominative or accusative of 
Pachomius at least 26 times; of Theodore 16 times; of Horsie- 
sius 4 times; of Petronius three times; of Psarphius twice; of 
Sourous, Zacchaeus, Pecysius, and Antony, once each. In the 
genitive or dative it is used of Pachomius 19 times; of Theodore 
twice; of Horsiesius 7 times; of Paphnutius once. 

The indeclinable form is used in the nominative or accusative 
of Pachomius 3 times; of Theodore not at all; of Horsiesius 10 or 
11 times; of Tithoes and Petronius once each. In the genitive or 
dative, it is used once of Pachomius (66, 6: twice if we include 
rov dotSAov (Tov d^pd Uaxov/jilov 93, 3); 6 times of Horsiesius (one 
of these, 96, 16, is in the salutation of Athanasius’ letter, and is 
a doubtful reading); once of Peter. 

The contrast between the use of the two forms is strong enough 
to survive any doubts which might be suggested by the weakness of 
manuscript evidence. While the declinable form is, as we should ex¬ 
pect, used mainly of Pachomius, then of Theodore, the less frequent 
indeclinable form is used so predominantly of Horsiesius that we are 
apt to look for a special explanation of each application of it to 
anyone else. As the two forms frequently occur alongside each 
other within a single chapter, they are not likely to be due to 
different sources or authors. 

The writer of the Vita Prima tells us that he had known, and 
gleaned his information from, Pachomius’ immediate disciples, 
but not Pachomius himself (7, 12; 30, 2; 66, 20flF.). He had almost 
certainly known Theodore, though he avoids saying so directly 
— except that, perhaps inadvertently, he lets a first person plural 
creep in to his account of Artemius’ search for Athanasius — ovx 
rjdeijLiev di da(paXd>g rl yiyovev avrcb (87, 12). But when he wrote, 
Horsiesius had been at the head of the Community, since Theo¬ 
dore’s death, for a long time — xQovov noXvv (96,11). Pachomius and 
Theodore were already figures of the historic past, and the writer 
would think of them as such, in the third person — 6 dpfidg — 
''Abbot Pachomius, or Theodore” (though we must remember that 
even in this form the term did not yet necessarily imply headship 
of a community). He would think of Horsiesius in the terms in 
which he was accustomed to address him — the vocative djS^d used 
as an indeclinable for the other cases as well — "Abba Horsiesius”. 

Here is some slight confirmation of the date which we would 
assign to the Vita Prima on other grounds, in the early years of 
the Patriarch Theophilus. 
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On ne pent gufere avoir lu Toeuvre orig6nienne sans s’Stre 
aper9u qu’elle eat travers^e par une grande aspiration vers la con¬ 
naissance. Ne faut-il y voir, avec les partisans d’un Origfene BystS- 
matique et philosophe, qu’un 4sot6risme sp6culatif? Pouvons- 
nous rapprocher la <(gnose» d’Origfene de celle des gnostiques 
h^t^rodoxes? A-t-elle pour base des traditions secretes? Ce 
qu’Origene dit du spirituel ou parfait manifeste-t-il un aristo- 
cratisme semblable i celui qu’il r^prouve lui-m6me chez les 
shommes des natures»? W. Volker a le premier & signaler 
que cette connaissance est d’ordre spirituel et mystique. Mais il 
Ta ^tudi^e trop rapjdement, bien plus rapidement qu’il ne I’a fait 
dans la suite pour Clement. Or ce sujet int^resse au plus haut 
point I’histoire de la spirituality. De nombreux travaux ont 
montry I’influence considyrable qu’Origyne a exercye sur la spiri¬ 
tuality monacale de I’Orient et de I’Occident et par elle sur toute 
la tradition spirituelle chrytienne. H est I’initiateur de plusieurs 
thymes qui sont parmi les plus importants de cette littyrature, le 
manage mystique, les cinq sens spirituels, la montye sur la Mon¬ 
tague, par exemple. II est un des premiers thyoriciens du dis- 
cemement des esprits, xm des premiers grands apotres de la virgi¬ 
nity et son ascyse constitue un domaine immense, presqueentiyre- 
ment inexplory. Tout cela montre I’intyryt que peut prysenter une 
ytude assez compiyte de sa conception de la connaissance, car elle 
permettra aux historiens de la spirituality de remonter jusqu’4 
lui avec plus de security^. 

Un premier livre, Thiologie de VImajge de Dieu chez Origine^ 
paru en 1956, a dyji ytabli entre autres choses les fondements 
anthropologiques de cette connaissance, ce qu’on pourrait 


^ Voir Orig^ne et la ^connaissance mystique*, Bruges 1961 (Museum Les 
sianum 56). 
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appeler la m^taphysique du sujet connaissant. L’homme pent 
connaitre Dieu et les r4alit6s divines parce qu’il a fait k Timage 
de Dieu: c’est en percjevant en elle sa participation k Timage que 
Tintelligence cr66e atteint Dieu en quelque fa9on. Dans cette 
communication nous allons envisager d’abord Tobjet de la con- 
naissance, le myst^re; ensuite le chemin de la connaissance, qui 
part des symboles contenus dans le sensible et s’^l^ve de 14 k la 
vision des «vTaies» r^alit^s; enfin la nature de Tacte de connaitre. 
Les deux premieres parties exposent done la vision platonicienne 
du monde, qui est la toile de fond de toute Toeuvre orig^nienne, 
ropi)osition du monde divin qui est modfele avec le monde sen¬ 
sible qui est image, non objet de connaissance en lui-mdme, mais 
instrument, ou plutot occasion, de connaissance. 

Le monde des myst^res (ptvaTTjQia)^ des r6alit4s (jtQdypiara), 
de la Y6Tii^ (dhjdeia), qui est par nature intelligible {vorjrSq), 
spirituel {TtvevfAanxdg), raisonnable (Xoyixdg), invisible {dSgarog), 
qui est cach6 {xQVTcxdg), secret (djiSggrjTog) et ineffable i&QQfjrog) 
pour les intelligences humaines, forme im plan sup6rieur, ana¬ 
logue aux Id6es platoniciennes et en lui seul se trouvent Texistence 
complete et Tintelligibilit^ parfaite. 11 contient d’abord les id6es 
ou les Xdyoi qui ont servi de modules k la creation des fitres sen- 
sibles, puis les mystferes des intelligences, ang^liques et humaines, 
enfin ceux du Verbe et ceux de Dieu, toute la science des 6tres. 
Mais c^est le Verbe lui-m6me qui est ce Monde Intelligible, qui 
contient ces id6es ou Arfyoe et ces myst^res: ils ont produits en 
lui par le Pfere dans Facte m^me de sa g4n4ration. Le myst^re est 
en d^mifere analyse une Personne divine. Le mystfere est incon- 
naissable, il est T^nfebre: mais il constitue cependant — tel est son 
paradoxe — Fobjet supreme du connaitre. Il ne pent 6tre saisi 
que partieUement, progressivement et par grace, quand les Per- 
sonnes de la Trinity Fenseignent au fond de Fame, en donnant, 
librement et par amour — ^Orig^ne le souligne en opposition avec 
les textes de Platon, invoqu63 par Celse — la connaissance 
d’elles-m§mes. Cela est exprim6 aussi par le grand thfeme de la 
lumiere: la lumifere du Pere, brillant k travers le Fils, Soleil de 
Justice, 6claire F£glise, la Lune, et au jour de Fapocatastase, 
elle fera de tous les saints im unique soleil, int4rieur k celui qu’est 
le Fils: alors les myst^res apparaitront, baign^s dans la clart4 
4blouissante qui 6mane des Personnes divines. Seuls ceux qui refu- 
sent et pers^cutent la Lumifere restent dans les t^nfebres. Un autre 
th^me important est celui des nourritures: qu’il se fasse le lait des 
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enfants spirituels, les legumes des infirmes, la nourriture solide 
des adiiltes, le myst^re, c’est k dire finalement le Christ, change 
I’homme en sa propre substance spirituelle, qui n’est autre que 
la nature du Verbe, celle dont il est nourri par le Pere lui-mfime, 
unique aliment de la creature raisonnable. Le myst^re est encore 
un vin qui r^jouit Tame, renivrant d^une sobre ivresse, lui procu- 
rant beatitude, douceur, repos, ferveur, enthousiasme: mais en 
reprenant ce vieux thfeme philonien, Orig^ne refuse de Tentendre 
d’une extase-inconscience, qui serait une sorte de «possessionj> 
par Dieu, de d^personnalisation, d’ali^nation de la liberty hu- 
maine. Enfin pour comprendre le myst^re il faut une ame qui lui 
soit spirituellement accord^e: si elle n’est pas pr^par^e k le rece- 
voir, la r^v^lation sera inutile, souvent m^me nuisible. Telle est 
la raison spirituelle qui motive ce que Ton appelle improprement 
r^sot^jisme orig^nien. 

Le point de depart de cette connaissance, c’est Timage {eixa}v), 
Tombre (axid), le symbole (av/uPo^ov), le type (rvTiog) ou Fenigme 
{amy/ua): il est sensible {alcr&rjroQ), corporel {aco/Liarixdg), visible 
(ogardc). Il n’a pas une existence ou une intelligibility qui se suf- 
fise, son essence m§me est d’etre intentionnel et d^riv^, il a pour 
but de mener au myst^re. Il est constitu^ par les 6tres sensibles, 
et surtout par ceux que contient rEcriture. A Fhomme qui est 
corps, Dieu ne peut parler qu*k travers des images corporelles, 
et c’est ainsi qu’il le conduit p^dagogiquement k la connaissance 
de sa vraie nature. Mais le symbole doit dtre d^pass^. Le p4chy 
consiste k s’arrfiter k lui, en brisant ainsi T^lan de Tame. Telle est 
la faute des idolatres, qui adorent des creatures, telle est aussi 
celle des Juifs, qui ne voient pas que FAncien Testament, avec 
ses r^cits, sa legislation, ses rites, est figure d^autre chose. Ils 
refusent d'accepter la volonte de TEsprit Saint, auteur des Ecri- 
tures, et, dans la Passion du Christ, ils ont cherche k detruire la 
verity pour que subsiste le type. Au contraire les patriarches et 
prophetes ont per 9 u des TAncien Testament le sens spirituel que 
figuraient leurs gestes ou leurs recits. Il y a cependant ime grande 
difference entre les deux alliances dans leur rapport k TEvangile 
Etemel, expression qui designe chez Origene le monde eschatolo- 
gique des mysteres. L’ancienne contenait seulement Tombre des 
vraies realites. Mais en s^incarnant Jesus a apporte sur terre les 
realites elles-memes. L’Evangile temporel s'identifie done par 
VvTtddTaaig, c’est-4-dire par sa substance, avec TEvangile Etemel. 
Il n’en difiFere que par Vinlvoia, par une maniere humaine de con- 
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sid^rer les choses. En eflFet, tant que nous restons dans une vision 
mk travers un miroir, en 6nigme», seule possible ici-bas, nous 
poss^dons vraiment les r4alit4s mysterieuses, mais cach^es sous 
un voile de symbole. C^est la structure profonde du sacramenta- 
lisme chr^tien, res et sdcramentum, qu’Orig^ne exprime ainsi. 
A mesure que Tame monte, le symbole livre de plus en plus le 
mystere qu’il porte, sans toutefois atteindre ici-bas k la trans¬ 
parence complete du face k face. 

Ce chemin de la connaissance, cette mont^e spirituelle, qui 
debute par Tinterpr^tation all^gorique, est une transposition 
chr^tienne de la dialectique platonicienne: comme elle elle tend k 
une contemplation d’ordre mystique, comportant, nous allons le 
voir, un sentiment de presence oudecontact.Un texte du Coutre 
Celse, suggere par un passage de la Lettre F//, fait explicitement 
ce rapprochement. D’abord I’Ancien Testament, reprise it4 par 
Jean-Baptiste, est le pr4curseur, I’introducteur au Christ: ombre 
des «vraies» realit^s, il n’apporte pas cependant une participation 
r4elle au mystere. Si les plus grands des patriarches et des pro- 
phetes ont pu avoir la connaissance des myst^res que figuraient 
leurs paroles et leurs gestes, ils n’ont pas eu vraimentla possession 
de ces r^alit^s, ils les ont seulement esp^r^es. Et Moise n’a vu le 
jour du Seigneur que lorsque avec filie il a 6t6 illuming par la 
gloire du Chrst transfigure. Le Nouveau Testament apporte avec 
le Christ toute la divinite cach^e sous Thumanite, c’est-i-dire la 
possession m§me des r^alit^s celestes. Mais pour voir la lumifere 
divine filtrer k travers I’^cran de Thumanite du Christ, il faut 
avoir des yeux spirituels capables de la discerner. Pour ceux qui 
ne les ont pas, le Christ n’a ni forme ni beaut4, ils ne voient en lui 
qu’un homme ordinaire. On acquiert ces yeux spirituels dans la 
mesure oil J^sus nait et croit dans Tame, la conformant 4 lui, dans 
la mesure oh elle op6re I’ascension qui, comme les trois apo- 
tres, la mfenera sur le sommet du Thabor, ou elle verra la di¬ 
vinity transfigurer Thumanity rev^tue par le Verbe, oil elle 
entendra les paroles de la Sagesse dont on parle parmi les par- 
faits. Plus elle monte, plus elle acquiert, avec la connaissance, la 
possession des ryalitys, plus elle leur devient prysente, plus 
elle s’unit k elle, plus elle les incorpore k elle. Il existe certes un 
abime entre la plus haute contemplation du Verbe possible 
d^s cette terre et la vision face k face de la byatitude: la pre¬ 
miere reste toujours «k travers un miroir, en ynigme>>. Mais au 
fur et il mesure de I’ascension spirituelle des ici-bas la connais- 
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sance tend, a 83 miptotiquement pour ainsi dire, sans jamais 
I’atteindre parfaitement, vers le face k face. 

L’£criture sert done de point de depart k la connaissance des 
my8t>^res: il faut la lire et la m^diter avec Taide de la gr&ce. Mais 
quelle est la nature et quelles sont les conditions de cet acte de 
contemplation {^eda^ai, ^ecogeiv), de comprehension spirituelle 
{voelVf ou de connaissance (yivcomeiv)! D'abord des con¬ 

ditions morales s’imposent k celui qui veut parvenir k la contem¬ 
plation: ne doit-il pas devenir semblable k ces myst^res qu'il 
desire connaitre, en purifiant et en developpant sa participation 
k rimage de Dieu? Detachement du corps, renonciation au peche, 
pratique de la vertu, telle est Tascese necessaire: mures dans leur 
malice les demons ne connaissent rien de ce qui appartient k 
Tordre du salut et le prophfete ne pent etre qu^une ame pure. 
Ainsi r4me depasse-t-elle la simple foi pour recevoir le charisme 
de connaissance, c’est-4-dire une sorte d^evidence mystique des 
realites que la foi enseigne: la foi est la somce de la connaissance, 
la connaissance est la perfection de la foi et eUe n’a pas d’autre 
contenu que celui de la foi. Le charisme de sagesse est ^troitement 
li^ k celui-14: par suite de sa participation k la Sagesse deDieu, 
son Fils, r&me connait par connaturalit^ les mysteres. La con¬ 
naissance est progressive, et elle continuera peut-6tre de Tfitre apr^ 
la mort, jusqu’au jour de la restauration de toutes choses. Car, si 
Dieu se livre, Vkme ne le saisit que dans la mesure oh elle en est 
capable, et, pour atteindre la divinity k travers Thomme J4sus, 
il faut poss4der les yeux spirituels qui sont n^cessaires: ceux qui 
restent dans la plaine ne les ont pas, seuls ceux qui gravissent la 
montagne de la Transfiguration le per 9 oivent commeDieu. Entre le 
chr^tien qui en reste k la simple foi et le spirituel ou parfait, 
— Origene ne Tappelle jamais gnostique, k Tinverse de Clement —, 
il n’y a aucune cloison 6tanche. L’Alexandrin ne cesse d’exhorter 
ses auditeurs k la perfection et il souligne souvent la distance qui 
s6pare le vrai spirituel de la beatitude des realisations toujours 
deficientes qu'on pent admirer sur terre. Mais quand il d^crit les 
charismes du spirituel, la familiarite que ce dernier possede avec 
les realites mysterieuses, il vise surtout son ideal. Enfin Facte de 
connaitre tend vers une vision ou un contact direct, sans inter- 
mediaire imaginatif, conceptuel ou discursif, et il suppose une 
participation k la realite connue: ces deux idees sont exprimees 
de diverses fa^ons, notamment par le thfeme des cinq sens spiri¬ 
tuels. La connaissance suppose la fusion du sujet et de Fobjet 
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qui deviennent un sans cesser d’etre deux. Ainsi dans un certain 
sens Dieu ne connait pas vraiment le p4cheur, parce qu'il ne se 
«m41ange)> pas k lui: cela n’emp^che pas Orig^ne d’affirmer avec 
force I’omniscience divine, car Dieu connait le p4cheur «de la 
science commune k tous)>, et cette science est m614e k im amour 
qui essaie de le sauver. Et Origfene trouve la definition supreme 
du connaitre dans cette phrase de Gren. 4, 1: «Adam connut 
five». II semble identifier ainsi la connaissance k Tamour dans 
Tunion mystique. 

Tel est le contenu de ce qu’Origene d^signe par les expressions 
yvojaig fAvaxixrj ou deojgla fAvaxtxrj^ telle est Fidee de la connais¬ 
sance qu'il se fait, celle qui constitue son ideal et est Tobjet con¬ 
stant de ses desirs. Cette connaissance est eminemment reli- 
gieuse, mdme lorsqu’il s'agit de la science du monde sensible, de 
la «physique<i, puisqu^elle se ramene en demifere analyse k con¬ 
naitre le Fils, Monde Intelligible des idees et AJyoe, ensemble des 
mysteres. L’acte de connaitre est la rencontre de deux libert6s: 
d^une part la liberty divine, car la connaissance est grace, don 
d'amour d’une volont4 libre, accord^e ou non selon les desseins 
imp6n4trables de la liberty absolue de Dieu; d’autre part la 
liberty humaine, car Thomme aussi est libre k Tigard de ce present 
divin. Le refus cat^gorique qu’Origfene oppose k Textase-incon- 
science des Montanistes montre que Dieu ne s’empare pas d’une 
ame rnalgr^ elle, mais que la connaissance spirituelle s’opfere en 
pleine conscience et liberty: nous parlous ici 6videmment de la 
liberty fondamentale, ceUe d"une ame qui adhere k Dieu par le 
plus profond de son 6tre, le desire, se tient dans im 6tat de dispo- 
nibilit4, se prepare k le recevoir. C’est dans ce contexts que se 
situe Tinsistance d’Origfene sur les conditions asc^tiques et 
morales du connaitre, sur la necessity de poss^der im certain 
niveau spirituel pour recevoir des v4rit4s de ce genre. Enfin la 
connaissance orig^nienne comporte une veritable assimilation 
existentielle, et bien plus que cela une union, une fusion, une 
presence r^ciproque: sans rien de panth4istique, comme le montre 
le refus de Textase-inconscience. Cela est exprim4, nous Tavons 
vu, par le theme des nourritures, par les rapports de la foi avec la 
connaissance et la sagesse, par Fetude de Facte de connaitre lui- 
m^me, et aussi par la montre sur la Montague: au fur et k mesure 
de Fascension Fhumanit4 revetue par le Verbe, que ce soit son 
corps humain, son corps eccl^sial, ou surtout son corps scriptu- 
raire, la lettre de FEcriture, cesse d’etre un 4cran qui cache la 
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divinity, mais la livre de plus en plus fidMement. Ce n^est pas en 
efPet rhumanit^ du Christ qui empdche de voir le Dieu, mais 
Tabsence chez Thomme des yeux spirituels. Le r^sultat, c’est la 
presence Tun k Tautre de deux esprits, de Tesprit divin et de 
Tesprit humain, sans qu'aucun interm^diaire de signe, d’image 
ou de concept ne s’interpose entre eux et k ce niveau la connais- 
sance ne fait qu’un acte unique avec Tunion mystique et avec la 
charity parfaite. 

On n 3 trouve gufere chez TAlexandrin de r^f^rence k une ex¬ 
perience mystique proprement dite, k ces phenomenes psycho- 
logiques, qu’on aper9oit d’abord au premier plan k travers la 
litterature des joumaux spirituels Merits par les auteurs poste- 
rieurs: k Texception cependant de quelques allusions fugitives, se 
rapportant surtout aux altemances de consolations et de desola¬ 
tions. Le but d’Orig^ne n’est pas en eflFet de se raconter lui-meme, 
mais d’expliquer T^criture. Cependant sa doctrine spirituelle 
nous fait parvenir jusqu’4 Tessence rndme du fait mystique. 
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Par son anciennet4 comme par la personnalit^ de son auteur la 
Mystagogie de saint Maxime le Confesseur m^rite de retenir Tat- 
tention du liturgiste et du th6ologien. Notre connaissance de la 
liturgie byzantine dans la premiere moiti6 du VII s. demeure tr^s 
imparfaite; mais il faut bien avouer que Maxime est d’un faible 
secours pour notre information. S’il est assez explioite sur la pre¬ 
miere partie de la Liturgie — entree solennelle du clerg^ et session 
de rev^que k son trone, lectures et chants intercalaires —, il nous 
laisse ignorer Texistence, cependant assur6e k cette ^poque, de 
litanies diaconales et de prieres sacerdotales. De la liturgie eucha- 
ristique proprement dite il ne retient que quelques elements: le 
renvoi des catechumenes et des indignes, la fermeture des portes, 
Tentr^e solenelle des scdnts Dons et rh 3 rmne qui Taccompagne, 
le baiser de paix et la profession du symbols de la foi, le chant de 
raoclamation ang^lique au Dieu trois fois saint, Tinvocation du 
Nom du Pere dans la Pri6re dominicale, I’ostension des Dons 
eucharisti^s avec la proclamation: «Aux saints les choses saintes» 
et la r6ponse qui y est faite: «Un seul Saint, un seul Seigneurs; 
enfin la communion. Il est notable qu’aucune attention n’est 
apport^e k T^picl^se de TEsprit-Saint non plus qu’4 Tanamnese 
de rinstitution eucharistique et aux pri^res d’intercession qui 
ferment, dans toutes les traditions liturgiques, le noyeau de 
Tanaphore eucharistique. Un rapide coup d’oeil sur la disposition 
des chapitres et la lecture du r^sum^ que nous donne I’auteur 
dans le chap. XXIV suffit k rendre Evident que Tintention de 
Maxime n’est pas d’6crire un commentaire de la Liturgie mais de 
prendre occasion de son d^roulement pour d^gager quelques 
grandes le 9 ons spirituelles en les repla9ant dans les perspectives 
d’une synthfese doctrinale fond^ sur la r6v41ation de TEconomie 
du salut dont la liturgie eucharistique est k ses yeux le rappel et 
rinstrument privil4gi6 de realisation. 
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Cette intention permet de comprendre la place qu*il donne, au 
d^but de son ouvrage (ch. I—VII), k une mjatagogie de T^difice 
dans lequel se d^ronle la calibration. C’est qu’en eflFet le mystire 
du salut s’accomplit au double plan de Thistoire totale du monde 
et de rhistoire de chaque personne humaine; il a un double 
champ: le cosmos crie et gouvemi par Dieu, Thomme qui est 
dans la complexiti de son itre corporal et spirituel, dans la struc¬ 
ture de son kme avec la diversiti des puissances qu’elle posside 
un microcosme qui trouve dans la disposition des diverses parties 
de I’iglise comme la projection des virtualitis qu’il porte en lui. 
Cette rivilation du mystire de Thomme et de celui du cosmos est 
rendue possible par ce troisiime univers que constitue TEcriture 
(ch. VI). Maxime qui est a tant d’igards dibiteur d’Origene et 
qui s’est si profondiment engagi pour les rectifier et pour en 
digager les implications profondes dans les voies ouvertes par le 
maitre alexandrin, nous donne ici un exposi syntitique de ces 
correspondances. II est ivident dis ce moment que son intiret se 
porte avant tout sur le dynamisme spirituel de r&me et sur les 
itapes du cheminement qui la conduiront k Tunion avec Dieu 
dans la communion de volonti. 

Un premier commentaire de la Liturgie (ch. VIII—XIII) est 
tout entier consacri k suivre les itapes de la purification prialable 
k la connaissance mystique (gnosis) de TEconomie du salut. On y 
retrouve les thimes diveloppis ailleurs par Maxime k Toccasion 
de textes scripturaires (Centuries sur la tMologie et Viconomie, 
Bdponses d Thalassius) ou de passages difficiles de Grigoire de 
Nazianze et de Denys TAriopagite (Ambigua), Cette purification 
est Toeuvre du Christ Sauveur: en sa premiere venue ridemptrice 
il a renouveli notre nature; il est igalement le Maitre dont Ten- 
seignement fait passer de Tinoroyance k la foi de I’erreur k la 
viriti. Celui qui se range k ses enseignements passe de Tempire du 
mal au royaume de Dieu; il apprend k connaitre la volonti divine 
et se fortifie pour le combat des vertus; bien plus, comme le 
montrent les chants exicutis entre les lectures au cours de la 
liturgie, il trouve son plaisir k accomplir ces commandements 
divins. En engageant la lutte centre les puissances du mal il par- 
vient cette paix que, du fond du sanctuaire, le prisident sou- 
haite k I’assemblie avant chacune des lectures. 

Ainsi purifiie et fortifiie Tame pent s’ilever k la contemplation 
des secrets de I’Economie du salut tels qu’ils seront pleinement 
riviles au terme de I’histoire lors de la seconde et difinitive mani- 
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festation du Christ. La liturgie est pr^cis^ment, aux yeux de 
Maxime, I’un des lieux privil^gi^s dans lesquels le plan total de 
TEconomie nous devient intelligible. II ne nous donne malheureu- 
sement aucune information sur les fondements th^ologiques de ce 
fait qu’il consid^re comme indiscutablement acquis. C’est k ses 
yeux la consequence immediate de Tentr^e du Christ dans la 
gloire celeste puisqu’il y fait entrer avec lui la nature humaine 
qu’il a assum4e et rendue k sa destin6e originelle (ch. XIV). De ce 
fait Thistoire se trouve virtuellement abolie et chaque homme, 
dans la mesure ou — par I’exercise des vertus et la grace qui I’illu- 
mine — il entre dans I’^tat gnostique, devient contemporain du 
Jugement et p^nfetre dans les secrets du Royaume: ♦La fermeture 
des portes de la sainte Eglise de Dieu qui se fait apr^ la lecture 
sacr^e du saint 6vangile et le renvoi des cat^chum^nes manifeste 
la sortie des r4alit6s mat4rielles et Tentr^e des 41us, dans le monde 
spirituel (vorjftdq), c’est k dire dans la salle nuptiale du Christ, 
entree qui se fera apr^ cette redoutable separation et cette sen¬ 
tence plus redoutable encore et le rejet complet de la puissance 
d’erreur qui se trouve dans les sens)) (ch. XV). Le secret ultime de 
TEconomie du salut se trouve alors manifeste, comme il est 
proclame dans I’hymne du Chervbikon qui accompagne Tentree 
des saints dons. Et ce secret dernier c’est la communion de tous 
les esprits entre eux et avec Dieu par la participation k I’agap^ 
divine. Nous retrouvons ainsi, au travers des symboles liturgiques 
le thfeme fondamental de tout I’enseignement de Maxime et I’as- 
sise de sa theologie. Mais le deroulement de la celebration eucha- 
ristique lui donne occasion de I’orchestrer: le baiser de paix pro¬ 
clame la Concorde {ofiovoia) le consensus (ojLioyvcoiLiocfvvrj) et Tiden- 
tite de pensee {ravrSrrjra Xoyixij) qui sera donnee k tous les 
eius, les uns k regard des autres, au temps de la revelation par 
la foi et la charite des biens ineffables k venir. Par lii.ils recevront 
I’inhabitation du Verbe-Dieu (ch. XVII). Cette communion de 
pensee et de vouloir dans la proclamation des bienfaits divins 
qu’annonce la recitation commime du symbole de la foi 
(ch. XVIII) embrasse non seulement les hommes mais aussi les 
hierarchies angeiiques comme le laisse entendre le chant du tris- 
agion (ch. XIX). Bien plus, cette communion spirituelle s’etend 
jusqu’ii Dieu. A propos de la Pri^re dominicale recitee au cours 
de la Liturgie, Maxime resume I’enseignement qu’il a longuement 
developpe dans son commentaire du Pater: «L’invocation sainte 
et venerable de Dieu le Pfere, grand et bienheureux, est le symbole 

19 StudU Pitristica V 
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de la tr^s solide et tr^s r^elle adoption filiale qui sera donn^e par 
don et par gr&ce du Saint-Esprit. Par elle sera d^finitivement 
vaincue et effac^e toute particularity humaine; tous les saints 
seront appel^s et seront en reality fils de Dieu» (ch. XX). Ainsi la 
cryation toute entiyre se trouve reprise dans la sphfere absolument 
simple de la saintety divine sans que la diversity des natures 
subisse aucun myiange ou confusion. La doctrine maximienne de 
TEconomie saisie au travers de la cryation toute entiere et de la 
durye de Thistoire k la lumifere de I’lncamation du Verbe qui lui 
donne son sens, permet de redresser les ambiguitys de la tradition 
origynienne dont Toeuvre d’Evagre et les exc^s des origynistes 
avaient fait ydater les dangers. Maxime s’est longuement 
employy dans ses Ambigua k expliquer les textes de Grygoire de 
Nazianze et de Denys TAryopagite qui pouvaient donner occasion 
k des interprytations erronyes. C’est la formule dogmatique de 
Chalcydoine sur Tlncamation qui lui fournit I’instrument de 
choix pour cette oeuvre de redressement et de clarification. Les 
distinctions subtiles que Lyonce de Byzance a emprunty k Parse- 
nal logique de Paristotyiisme et du stoicisme ont permis au Con- 
fesseur de formuler avec les nuances indispensables un enseigne- 
ment profondyment traditionnel mais dont un long si^cle de 
controverses avaient ryvyiy la complexity. II sera toujours nyces- 
saire de revenir k ces oeuvres exygytiques pour connaitre les fonde- 
ments philosophiques de la doctrine de Maxime. Nous pensons 
cependant qu’il serait auaai errony de voir en lui un philosophe ou 
un thyologien d’ycole que de le ramener, comme on a sembiy le 
faire parfois, k n’^tre qu’un compilateur refiytant indiffyrement 
des pensyes aussi incompatibles que celles d’Evagre et de Denys. 

C’est, pensons-nous, dans ses oeuvres spirituelles proprement 
dites qu’il faut chercher le fond de la pensye de Maxime. La 
Mystagogie est, avec le Commentaire du Pater, la plus importante 
de ces oeuvres. Or nous y trouvons clairement formuiye, 4 la fin du 
commentaire proprement thyologique de la Liturgie, le principe 
directeur qui sous-tend Toeuvre toute entiere du Confesseur. II 
s’agit de la ryponse faite par Tassembiye k la proclamation qui 
accompagne I’ostension des saints Dons. «Aux saints les choses 
saintes)) — <{Un seul est Saint, un seul est Seigneurs. Maxime ne 
retient que le dybut de cette ryponse: «La confession qui est faite 
par tout le peuple k fin de la cyiybration sacrye {fivarix^ Uqovq- 
yla ): «Un seul est saints et ce qui suit, manifeste le rassemblement 
et Punion supyrieure k la raison et k Pintelligence qui s’opyrera 
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dans Tunit^ secrete de la simplicity divine, de cenx qui ont 
selon Dieu, amends k la perfection par une mystyrieuse sagesse. 
Elle s'accomplira dans Tyon incorruptible des dtres spirituels; 
y contemplant la lumi^re de la gloire invisible et ineffable, ils 
auront part, eux aussi, k la simplicity bienheureuse avec les puis¬ 
sances d’en haut. Par elle, ce qui est la fin de tout, viendre la 
communication du myst^re qui transforme en elle et fait paraitre 
semblables au bien originel, par grace et participation, ceux qui 
auront yty jugys dignes d'y avoir part. Pour autant qu’il est 
permis et possible k Thomme, rien de ce qui est sien ne leur 
manquera. En sorte quails pourront fitre dit et fitre en vyrity 
dieux par grace, puisque Dieu tout entier les remplit pleine- 
ment et qu’il n^est rien en eux qui soit laissy vide de sa prysence» 
(ch. XXI). 

Nous nous sommes quelque peu attardys sur cette explication 
thyologique de la liturgie. II faut cependant reconnaitre que 
Maxime ne lui consacre que de brefs chapitres, ytonnemment 
denses, enchassys entre de longs dyveloppements ascytiques. II 
n’a pas lieu d’en 6tre surpris. Dans toutes ses oeuvres spirituelles, 
des Centuries sur la ThMogie et VEconomie aux Centuries sur la 
charitiy en passant par les Ripomes d Thalassivs et les Ambigua, 
Maxime ne cesse de rappeler que la contemplation des mystyres 
divins et de I’yconomie du salut est ryservye k ceux qui, par les 
labeurs de Tascyse, se sont purifiys de leurs passions. Et cette 
lutte contre les passions prysuppose, pour fitre menye convenable- 
ment, ime connaissance exacte de la structure et du dynamisme 
de Torganisme spirituel. Elle suppose ygalement une connaissance 
de la stratygie diabolique et des textes scripturaires qu’il convient 
d’opposer k la tentation. Toute la tradition monastique est un- 
anime \k dessus et Maxime ne congoit pas une thyologie abstraite 
qui ferait abstraction de cette situation de fait. Mais les deux 
longs chapitres sur lesquels s’ach^ve la mystagogie (XXIII 
—XXIV) sortent presque compiytement de notre propos actuel. 
Aspect essentiel et sans doute le plus important de I’enseignement 
de Maxime, ils n’intyressent pas I’histoire thyologique de la 
liturgie byzantine. Dans son rysumy final I’auteur oppose cette 
perspective comme ytant particuliere (idixcog) k celle, universelle 
{yevixojQ), qui porte sur le plan du salut. Elies se rypondent nycys- 
sairement Tune k Tautre puisque, comme il a ete dit plus haut, 
les ytapes de chaque vie spirituelle reproduisent celles de TEco- 
nomie du salut. 

19* 
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Par cette struoture d6jk la Myatagogie de saint Maxime est 
profond4ment originale. H declare lui-m#me, au d4but et & la fin 
de son ouvrage, qu’il a d^lib^r^ment choisi une perspective diflPS- 
rente de celle adoptee par Denys dans sa HiSrarchie eccUsiastiqw 
k laquelle il renvoie ses lecteurs. De fait I’interpr^tation eccl^iale 
de la Liturgie, la plus traditionelle et la plus sfire, est complete- 
ment absente de ces pages. Les autres ecrits de Maxime permet- 
tent de penser que ce n’est pas seulement par crainte de se me- 
surer avec celui qu’il considere comme son maitre. Get homme qui 
v^cut si profond^ment les drames de I’Eglise de son temps et qui 
lutta jusqu’au martyre pour la defense de I’orthodoxie n’a jamais 
accord^ d’attention au point de vue eccl^iologique. C’est peut- 
6tre une premiere raison pour laquelle sa Myatagogie^ malgr4 la 
richesse th^ologique et asc^tique de son enseignement, ne semble 
avoir exerc6 que peu d’influence sur les commentaires liturgiques 
post^rieurs. La trame de ceux-ci s’est fid^lement conserv^e au 
travers des recensions successives de VHiatoria myatica dont 
Brightman a tent4 jadis de d^nouer I’^cheveau (Journal of Theo- 
logical Studiea 9, 1908, 248 et 387). L’insertion de quelques cha- 
pitres de la Myatagogie dans les recensions les plus d^velopp^es 
est elle-m6me significative. Ces chapitres sont pr6cis4ment ceux 
que nous avons pr^c^demment largement r6sum4s et traduits 
(ch. 15, 17, 18, 20, 21), c’est k dire ceux qui envisagent la Liturgie 
sous Tangle de TEconomie du salut. Ainsi Tim des aspects de 
Tenseignement de Maxime, celui-li mSme qui permet de parler de 
son oeuvre comme d’une Liturgie coamique, selon Texpression 
d’H. Urs von Balthasar, a trouv4 place dans une oeuvre compo¬ 
site dont le fond premier remonte jusqu’aux cat^cheses de Cyrille 
de Jerusalem et k laquelle chaque 4poque a apport6 sa contri¬ 
bution. II ne parait pas que les grands commentaires m^di^vaux 
s’en sient plus largement inspires. Ni VExplication de la Divine 
liturgie de Nicolas Cabasilas, ni Toeuvre de Sym6on de Thessaloni- 
que ne t^moignent d’une influence particuliere de la Myatagogie. 
On a g4neralement pr6f4r4 aux perspectives asc^tiques et escha- 
tologiques qu’elle ouvrait une interpretation plus nettement 
christologique. Alors que Maxime concentrait sur la premiere 
partie de la celebration Tevocation de Toeuvre redemptrice du 
Christ et faisait de la fermeture des portes et de Tentree solennelle 
des saints Dons le symbole du Jugement et de la Parousie deflni- 
tive, la tradition byzantine a prefere voir dans la celebration 
toute entifere Texpression symbolique de la premiere parousie au 
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cours de laquelle s’est op6rd le salut de rhumanit4. II est inconte¬ 
stable qu’une telle perspective s’harmonise plus aisdment avec le 
d^roulement de la celebration, mais elle met moins directement 
en evidence son aspect eschatologique. 

Maxime, dans la partie centrale de sa Mystagogie, reprenait — en 
la marquant au coin de son genie personnel et en y inserant les 
themes majeurs de sa propre synthese theologique — une inter¬ 
pretation traditionnelle de la Liturgie. On sait comment, k la 
suite de Theodore de Mopsueste, la tradition syrienne a developpe 
cette consideration de la Liturgie comme anticipation du Roy- 
aume k venir. Par contre les longs chapitres consacres k un com- 
mentaire anthropologique et ascetique de la celebration sont 
entierement etrangers k toute la tradition mystagogique. Piece 
essentielle de la theologie spirituelle de Maxime cette anthropo- 
logie dynamique se coule malaisement dans le cadre d’une mysta- 
gogie. Mais on fausserait compietement la signification que le 
Confesseur a entendu donner k son oeuvre si, comme Font fait les 
interpolateurs de VHistoria mystica^ on ne retenait que les cha¬ 
pitres dans lesquels il expose la mystagogie proprement dite, 
c*est k dire la revelation des mysteres celestes au travers des S 3 an- 
boles de la celebration liturgique. Le soin qu’il prend de mettre 
ses developpements ascetiques sous le couvert d’lme interpre¬ 
tation re^ue d’lm venerable <iancien» montre qu’il est conscient 
d’enrichir la mystagogie proprement dite de Tapport d’une theo¬ 
logie monastique plus attentive k Taccomplissement du mystfere 
du salut dans le secret de T&me qu’& sa realisation au plan du 
cosmos. C’est Toriginalite et la grandeur de cette oeuvre complexe 
que d’avoir realise la synthfese de ces deux courants en foumis- 
sant des divers moments de la Liturgie une double interpretation 
particuliere (Idixcbq) et universelle (yevfx&g). 


Digitized by v^ooQle 



The Place of Confession in Ancient Monasticism* 


H. D5BBIBS, Grottingen 


One may view a historical figure or a movement as an element 
within an order of pervasive interconnections, influencing and in 
turn being influenced, a member as it were in a long chain. It 
is no less important, however, to treat a historical being in his 
own right. Not only his contribution to a more general develop¬ 
ment, but attention to his own words and the reiteration of his 
own thoughts must be our concern. Only that which has been 
understood may be given its place in the history of the spirit 
and of institutions. 

Early Eastern monasticism was epoch-making in the history of 
penance 2. The name of one of its leaders, Basil the Great, stands 
at the beginning of a far reaching development which shaped the 
life of the Occidental perhaps even more than of the Oriental 
church. Less well known is the fact that certain insights which 
Basil adopted in his confessional institution were already prac¬ 
tised among the Egyptian anchorites where the process of their 
actualization had started. 

Living in a world far from cultural and ecclesiastical centers 
and long neglected by historical research though worthy of every 
consideration, the monasticism of the desert is to be regarded 
neither from the perspective of that for which it helped prepare 

^ This article was printed in the original German in: Judentum—Urchristen- 
tum—Kirche. Festschrift fur Joachim Jeremias, Berlin 1960 (ZNW Beiheft 26), 
235—259. As to the translation I have to thank cordially Professor Hans Frei, 
Yale, who did his best to straighten my complicated German into his clear Eng¬ 
lish and to find le mot juste for difficult concepts, ancient and modem. 

* Karl Holl, Enthusiasmus und BuCgewalt bcim griechischen Monchtum 
Leipzig 1898; Joseph Hermann, Untersuchungen zur griechischen Laien- 
beicht, Donauworth 1913; Bernhard Poschmann, BuBe und Letzte Olung, 
Freiburg 1952 (= Handbuch der Dogmengeschichte, ed. M. Schmaus, J. Gei- 
selmann, K. Rahner, Vol. IV,3); Joseph Gross, Die Entwicklung des BuB- 
stufenwesens in der voraicanischen Kirche, Freiburg 1955. 
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the way, nor from those precedents to which it owes important 
elements^. The moment of origination demands our reverence for 
its own sake. Only then may one proceed to place it between the 
antecedent and the subsequent. The comparison teaches one to 
delineate the contours more exactly and to grasp with greater 
certainty the uniqueness of anchorite confession as distinct 
from ecclesiastical penitence and monastic confessional practice. 
Confession as it grew into a fixed institution in the order of St. 
Basil will therefore be a matter for our consideration only occa¬ 
sionally. We will be more closely engaged with a single document 
which up to now has remained completely unknown. Though no 
longer part of the time of origin, it takes the latter fully up into 
itself, thinks through its basic concepts and brings up questions 
which had lain undisclosed at the earlier stage. Thus it can help 
us gain a clearer understanding of monastic confession. 

Let us enter by way of the words of St. Anthony: “This is 
man’s great task, to take his guilt upon himself in the sight of 
God and expect to be tempted to his last breath. At the root 
of monasticism there stands a deepened consciousness of sin. 

^ These dicta are assembled in the Apophthegmata Patrum, published by 
Migne PG 66,71-440. A critical volume is still pending. — Concerning the 
relationship of the writings of the desert monks themselves to the earliest 
reports cf. H. Dorries, Die vita Antonii als Geschichtsquelle, Nachrichten 
der Akademie der Wissenschaften in Gottingen, Phil.-Hist. Klasse, 1949, 
p. 402 ff. 

Various general remarks concerning the overall picture that is to be gained 
from the apophthegms will be made at the outset. Only a few of these sayings 
give clear evidence of not coinciding with generally accepted beliefs. In so far as 
they contradict these they presuppose ideas which correspond with eccle¬ 
siastical tradition and which had, among many monks, an unquestioned vali¬ 
dity. If it was individual eminent men who levelled a protest here, they never¬ 
theless do not constitute an exception that constitutes the rule. It is not the 
majority opinion but the word of individuals that survives. This creates the 
norm. It is doubtless sensible to take into account the broad, low, common 
denominator of opinion in portraying the actuality of desert monasticism. 
But it is neither an idealizing of this historical phenomenon nor a limitatidn 
to especially high points to record here the view peculiar to the earliest hermits. 
To the degree that it was the genuine expression of this most ancient monasti¬ 
cism it won general acceptance. Only in this way did it gain access to the 
apophthegm collections in which earlier and later generations gathered to¬ 
gether all that they thought pertinent and representative. The direction and 
not the broad dissemination of a thought is important. 

• Aikri iariv fierydXrj igyaaui tov ov^qwtiov, iva rd atpdXua iavrov ijidvco 
iamov pdXj] ivconiov tov ^eov, xai TiQoadoxi^af] jieioaafAov icDQ iaxdirjg dvanvofjg 
(Anthony 4). 
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Anthony knew that more was expected of him than he coaid 
fulfill in the world, and hence he escaped from its temptations 
into the desert. No matter that he might easily meet those de¬ 
mands which the church’s penitential discipline put to Christians 
in the world, the rigorous law to which he subjected himself re¬ 
quired far more than that he keep himself free from trespasses. 
The severity of life’s conduct appropriate to the desert was merely 
an expression of that weighty seriousness which sustained the 
cell. In the face of God’s holiness the conception soon dies out 
that sin is a matter of individual, avoidable deeds which could 
be atoned away within a shorter or longer period of time^. Be¬ 
neath the deeds there lies the ground from which they ascend — 
tempting thoughts. These above all, these hyyiafiol, which are 
mentioned over and over again, are the target of the monastics’ 
struggle. To succumb to them ever again is guilt; always to 
remain exposed to them is ineluctable. 

The concept of the sins of thought is not simply an extension 
of the table of the law or a refinement of standards. It is much 
more important that what is involved in this concept is a recog¬ 
nition of the human being as sinner and thus a new understan¬ 
ding of sin. The decisive element consists in recognition of oae- 
self, not in individual trespasses. To remain on the level of the 
latter is to miss the human being’s true situation. On the other 
hand, rightly understood individual sins conduce to the truth 
about man. “Better”, says one apophthegm, “a man who has 
sinned, if he knows that he has sinned and is penitent than a 
man who has not sinned and believes that he has done well.”* 
In this manner sin helps to stand properly before God. “Take 
away temptations”, says Anthony, “and none will be saved.”* 

This is the ultimate insight the desert path gained; however, it 
cannot be said that it was an expected result. Those who walked 
this path were drawn to it by the expectation of getting rid of 
their sins and hoped for a time without temptation. For was 
there not indeed something like progress that made understand¬ 
able the confident belief that the great monks had left sin be- 


^ With reference to Isaiah 6 , Matoes (2) says: ^Oaov iyyCCet Sv&Qfonog 
ToaovTov dfiagrojXdv iavrov pXinei. ^Haatag ydg 6 ngoqnfnig Idcbv rdv ^e6v, 
xdXav xal dxd&oQXov iXeyev iavrdv, 

• QiXo) Sv^QOiTiop dfiOLQXi^aavxa, el oldev 8xi rjfiagxe xal ftexavoel, djiig dv&goj- 
Tiov fiij dfiOQX^aovxa xal Ixovxa iavrov thg dixatoovvrjv Tioiovvxa (Sarmatas 1). 

• Anthony 6. 
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hind? Athanasius himself thought that there were sinless saints 
and that Anthony especially was one^. A short step further would 
bring us to Pelagius’ thesis that the pious pray the fifth petition 
of the Lord’s prayer only out of humility*. Even though it was 
not expressed in so crass a fashion, he was by no means alone 
in this opinion. “You have no sins, father”, say his followers to 
the holy man who is weeping over his sins. But his reply fends 
o£F their superficiality: “Could I see all my sins, three or four 
men would not suffice to mourn them with their tears.”® It is a 
reply that points us back to St. Anthony’s word with which we 
began, both to the self-dedication of which he speaks and to his 
insight that one life is not enough to deal with sin’s reality. An 
apophthegm of the Abba Moses confirms the basic significance 
of Anthony’s saying: “If a man does not know in his heart that 
he is a sinner, God does not hear him.”^ Awareness of the multi¬ 
plicity of his sins does not suffice; only the unfeigned admission 
that he stands as a sinner before God brings his prayer into the 
divine presence®. 

The consciousness of sin drives one to acknowledgement in a 
different and a deeper sense than that hitherto practiced in con¬ 
fession. It is before the countenance of God that the sinner first 
recognizes himself, and prayer is therefore the first place of 
acknowledgement. But in that case does not the new under¬ 
standing of confession achieved by monasticism mean the si¬ 
multaneous dissolution of confession? No third party belongs 
to the immediacy of such an encounter. Nonetheless doubt, 
need and guilt urge the sinner towards certain human beings in 
whose ability to help one has confidence. 

If a man has fied from the world into the desert, it is not only 
his privilege, but his duty to knock at the door of holy men, to 
seek counsel. It is an urgent admonition that says: “Ask yom* 
father, and he will tell you” (Dt32,7); whoever disregards it 

1 Cf. 0 . Arian. Ill 33 (Migne, PG 26, 393 A), c. gent. 2 (Migne, PG 26, 5 C) 
and vita Ant. 66 (Migne, PG 26, 936 A); see H. Domes, Die vita Antonii als 
Geschichtsquelle, p. 392 ff. 

* Can. VIII and IX of Carthago 418. G. de Plinval, Pelage, Lausanne 1943, 
p. 326 n. 4. 

• Dioskouros 2. 

^ *Edv fiii div^QWTiog ixT) ^ xagSlq o^row, 8ti dfioQTwldg iariv, 6 ^eog odx 
elaaxovei a&rov (Moses 16). 

^ Td alrida&ai xai fidfifpeo^ai iavxdv navxoxe might be designated as the central 
idea of monasticism (Theophilos 1). 
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exposes himself to the danger of a fall in times of great tension^. 
And so the young monk submits his habits to criticism^ and his 
plans and intentions to evaluation’. For what is needed is the 
gift of being able to distinguish, to determine whether thoughts 
are pure or tempting. However, it is especially advisable to 
uncover before the physician of the soul thoughts that one him¬ 
self recognizes as dangerous. To him one confesses the oppressive 
passions and names the temptations to which one is most exposed^. 
Long journeys on foot, either alone or in company, are under¬ 
taken in order to place questions before some well-known monk- 
father®. 

But more than that is involved. We hear especially about 
those fathers whose memory was preserved as most precious 
that they did not wait for those in danger to come to them, but 
that they themselves went to caU on such persons. The gentleness 
with which they sought after those who had isolated themselves out 
of fear or obstinacy touches the reader aU the more for its not 
being the expression of soft yielding but often being combined 
with an actually inflexible severity of demand. 

Thus Makarios, the most celebrated authority of the Scetic 
desert, visits the young hermit Theopemptos, whom he knows to be 
in danger. Joyfully received, the father of monks asks: “How is it 
with you?” Afraid to bare himself, the oppressed man replies with 
a formula of monastic courtesy: “Due to your prayer it is well.” 
The old man asks with greater urgency: “Are you not being 
tempted in thought?” But the other insists: “Up to now I have 
been well.” Here the old ascetic sheds his dignity: “See, for many 
long years I have been practising self-denial and all men honour 
me. Yet, though I am old, the daemon of lasciviousness still 
plagues me.” Now the younger man takes courage: “Believe me, 
father, it plagues me too!” In the same manner Makarios declares 
himself exposed to other temptations until he moves the younger 
one to confession®. 

And this, several apophthegms tell us, is the important thing. 
To articulate is to gain peace^. Confession provides a place for the 


^ Antony 37. * Poimen 70. 

* Arsen 11, Longinus 1, Agathon 1. 

* Ammoe 1, Anthony 27, Arsen 6, Joseph of Panepho 3, Poimen 8 a. o. 

* Anthony 27, Paphnut 3. 

* Makarios 3. 

^ Poimen 58. 
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sinner: he no longer wilfully shuts himself up inside himself, 
but powerless and hopeful he surrenders to the truth about him¬ 
self. Thus, in the struggle for the soul it is Satan’s concern to 
prevent confession and that of the counselling holy man to 
break down the barrier of silence. “In none does the Enemy 
rejoice so much as in those who do not articulate their thoughts.” ^ 

However, this fraternal duty does not exhaust the father 
confessor’s task. The account of Makarios and the young hermit 
does not simply remain with the relief wrought by articulation. 
Makarios also gives directions. He makes more stringent the 
young monk’s fasting habits: he is to eat at the 12th hour instead 
of the 9th hour. Secondly he is to learn by heart excerpts of the 
Scripture. His thoughts are to be soundly occupied and thus 
diverted from temptations. Decisive, however, is a third advice: 
“When you fall a prey to a thought, do not look downward, but 
always upward, and immediately Grod will aid you.” Instead 
of looking into the dizzy abyss of temptation, the eye must 
turn to the helper. This is more than psychological counsel to 
turn away from temptation and from oneself. It is the promise 
that faithful confidence will not be disappointed. Only personal 
encounter liberates one from law and sin. 

This confessional counsel is a plenipotentiary word, a ZSyiov. As 
such it is to be regarded as a special gift granted only to hermits, 
who have proved themselves. Even they do not receive it as 
property: it must be prayed for and is withheld if the petitioner 
is not worthy. But such a word is a pledge of salvation to him 
who obeys it. There is a correlation between a deepened consci¬ 
ousness of sin and a charismatic word. To the man of fearful 
conscience there opens a path of life which the monk may enter 
with the assurance that it leads to the destination — quite apart 
from and beyond all order that is valid in the church outside the 
desert^. 

Pastoral infiuence moving men to confession, authoritative 
counsel for successfully dealing with temptations, — with the 


^ Poimen 101, as a word of Joh. Kolobos. 

2 It appeared as a judgment on desert monasticism when the authority 
to confer logia was withdrawn. Epigones handed on the apophthegms of earlier 
times which they had compiled without adding any of their own, and so the 
logion became part of a legal tradition and lost its individual pastoral charac¬ 
ter. But when it was at its height this authority was basic. The logion is inti¬ 
mately connected with the history of confession. 
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father’s self-denial the account reaches the acknowledgement of 
sin which is also characteristic of confession for the desert 
fathers. If it is comforting for the fallen person not to be left 
alone, he must nevertheless be startled by the standard with 
which the counsellor, so far above him, knows himself to be 
measured. Only in this depth is a human community formed 
which is based on the knowledge of judgement and on faith in 
grace. Even in this world of strict law the Gospel speaks, and 
there is a confession which leads to salvation. 

It is not a totally new departure, but only a new turn in the 
same path, when an old man, having induced a sinful brother 
to confess, promises him: “I will help you bear your burden” 
and takes upon himself the same more severe fasting which he 
has enjoined on the other^. To this support we must add inter¬ 
cession. With tempestuous urging the teacher intercedes in 
prayer on behalf of his fallen follower: “God, whether thou wilt 
or not; I will not desist if thou dost not help.”* Finally there is 
the evidence of success. The Abba Lot is filled with the certitude 
after three weeks that God has accepted the brother’s repen¬ 
tance*. This divinely caused testimony of the acceptance of 
repentance is the ultimate gift which the hermit could bestow on 
the brother who sought help. 

Such testimony is not the necessary conclusion of every con¬ 
fessional proceeding, but it is, so to speak, the sign confirming 
that one has entered upon the right path with counsel and faith¬ 
ful obedience. Even independent of confession and the order of 
penance a man of spirituality can be aware that a sinner strange 
to him is accepted by God. Thus an old man endowed with char¬ 
ismatic insight into souls observes before the church door the 
conversion of a monk that has taken place between his entry 
and departure. He moves him to speak out in front of the bro¬ 
thers, to tell how a penitential word of the prophet Isaiah 
(1,16—19) which was read aloud affected him in the divine ser¬ 
vice, how he confessed himself to be a sinner before God and 
vowed a pure life. From this the Abba gains the knowledge 
that God accepts those who fiee to him in true penance and that 
the prophet’s promise is still valid todays. 

1 Lot 2. 

• Sisoes 12. 

» Lot 2. 

^ Paulus Simplex. 
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Acceptance of and guidance toward confession, confessional 
coimsel, intercession, perhaps every now and then the testimony 
of divine forgiveness, these are the things which the desert oflFers 
to those seeking refuge there. Their hope is to be freed from the 
burden that weighs upon their conscience, and they are led to a 
deepened insight which purifies their expectations even as it 
calms them. 

The power of a concept may be measured by its decisiveness in 
opposing the pretensions of custom and law. The knowledge of sin 
which gives to monastic confession its peculiar character marks a 
certain line of cleavage with regard to the tradition: long periods 
of penance are rejected, and a warning is issued against judging 
others. In both respects the desert abandons the order obtaining 
in the church. 

A brother said to the Abba Poimen: ‘T have committed a 
grave sin and must repent for three years.” The holy man replied 
“That is too much.” “One year then, surely?” “It is too much.” 
Those present said: “Forty days?” Again he said: “It is too 
much. I say that if a man repents wholeheartedly and does not 
repeat his sin, God accepts him in three days.^*^ Here a burdened 
conscience desires counsel and expects it within the order of 
penitential discipline. But this very order, undisputed by the 
burdened, is being invalidated; it does not constitute support 
but rather impediment. 

A similar question is put to another noted old monk, this time 
by representatives of this very order. They receive the same an¬ 
swer, except that the second apophthegm emphasizes the meaning 
of the decision to the community. “There were some who asked 
the Abba Sisoes: Tf a brother falls, must he not do penitence for 
a year?’ He replied: ‘That is a hard saying.’ They said: ‘Forty 
days perhaps?’ Again bespoke: ‘It is too much.’ They said to him: 
‘How now? If a brother falls and it happens that an Agape is 
held immediately afterward, shall he come to the Agape?’ The 
venerable man replied to them: ‘No. He needs a few days’ peni¬ 
tence. For I have faith in God that he will accept such a one 
after three days, if he will repent with his whole heart ’.”2 The 
principle is upheld that sin disrupts the community; one cannot 

^ Poimen 12. The apophthegm Poimen 99, which goes so far as to say that 
the serene conscience follows “immediately” upon confession is not concerned 
with the question of the length of time of repentance but rather with the 
accusing conscience. * Sisoes 2. 
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simply pretend that nothing has happened. However, here where 
the ecclesiastical penitential discipline with its excommuni¬ 
cations has its most trenchant eflFect, the breach can and should 
be mended immediately according to this apophthegm. The three 
days to which the period of penitence is restricted here do not 
mean at all its easement or diminution but its removal. They 
are a symbol and expression of the separation, the departure of 
the guilty one into meditative self-communion and the recog¬ 
nition of the abyss by the others too. But as soon as the guilty 
person becomes aware of and acknowledges what he has done, the 
others can demand no more of him. He does not step back into 
the circle of the righteous but into the community of those who 
stand with him as sinners before God. 

The church’s penitential discipline applied the only yardstick 
which it had at its disposal-time. The number of years for which 
it excluded a sinner from the fellowship of the church indicated 
the relative weight of individual sinful acts and alerted every 
person to the degree of his transgression. If monasticism was 
hesitant in following this order, it was not for lack of serious 
intent^. Nor was it a desire to balance the shorter duration of 
penitence by means of a punishment which was all the more 
severe, after the manner of medieval cumulative penance. The 
weighing and measuring of guilt and reparation are not at 
stake here. The self-dedication of the whole man here takes the 
place of special achievements intended to atone for individual 


^ General considerations suggest that the average monk was content 
with the precepts he had received. We may take as the spokesmen for this 
group those who advocated a forty days’ period of penitence. More significant 
is that the break with the traditional penitential order was viewed as shocking. 
‘‘How would you answer to God?” so runs the objection to the apparently 
over-mild Poimen. But the latter rejects this criticism by referring to the 
parable of the mote and the beam (Math. 7,5) (Poimen 131). Even though the 
apophthegm shows that the monk fathers’ policy of refusing to discipline 
erring monks had to overcome opposition, it is nonetheless clear that the ob¬ 
jection in turn did not meet with general approval. It is the refusal to exercise 
disciplinary power that remains right in the long run; apophthegms to this 
efiect are preserved and eventually become normative. But it is only the 
normative that one may stress, not the problem if other customs continue along¬ 
side it, nor the question of the extent of the new norm’s actualization.—Recourse 
was allowed only to this norm. But to whom was it permitted? Certainly not to 
the guilty person who, by glancing at others, wanted to go unpunished. 
Rather, it was understood as the new law which prescribes one’s disposition 
toward guilty persons. Cf. p. 285, foot-note 2. 


Digitized by v^ooQle 



The Place of Confession in Ancient Monasticism 


293 


sins; for it is the whole man that is summoned and found guilty. 
A full penitential turning to God is quite different from an expia¬ 
tion measured with a yardstick. The three days, that shortest time- 
span, refer to time in a sense different from that of ecclesiastical 
penitence; they signify the moment in which recognition and ad¬ 
mission of sin occur. But no length of time assists even the others 
to achieve the insight which they need. They must be fully 
conscious of what they are doing in their renewal of fellowship 
with the guilty brother. Such community is not a well-ordered 
cosmos of high moral requirement, but the association of those 
who become aware of themselves. They do not underta»ke to 
educate the guilty person, and the latter does not attempt to 
generate his own self-esteem by increased attainment — time 
would be needed in both cases. It is not a matter of membership 
which they could grant or he could earn. Penance, acknowledge¬ 
ment and community designate an occurrence which is in need 
of time in a higher sense than that in which it is measured in 
days and years. The beautiful story of the victory of Paesia and 
of her death in the desert closes with the insight, revealed to the 
monk who prayed over her corpse: “And he heard that the single 
hour of her penitence was more acceptable than the penitence 
of those who spend much longer in repenting, but do not show 
such fervour.**^ 

Finally the warning against judging exemplifies this deepened 
sense of guilt: “Whoever accepts his sins does not see those of 
others”, said one of the elders*, and another agrees: “As long as 
a man blames himself, he honours his brother; but as soon as he 
himself appears good in his own eyes he finds his brother worse 
than himself.”* He who stands in a proper relation to Grod stands 
also in a proper relationship to his feUow man, — i. e. on the same 
level with him, not above him. 

In this question the hermits maintain their own unique posi¬ 
tion. Basil of Caesarea believed it to be a duty towards one’s 
brother not to allow him to stray from the way of righteousness 
without being warned; he was to be convicted and straightened 
out^. But none of the leaders in the desert would have agreed 

^ Joh. Kolobos 40. 

* Moses 16. 

* Poimen 148. 

* Reg. br. tr. 47; Lev. 19,17 and Math. 18,15—17 call for the ikiyxeiv. If 
is omitted, even harder punishments are threatened than those of Eli (I. 
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with him. On this point the most decisive statements can be 
heard. Even a Poimen who considered himself responsible for a 
larger circle of disciples rejected the question as to whether one 
should instruct a brother whom one observes sinning: “If I see 
him sinning, I will pass by and will not instruct.”^ So certain 
was he in this matter that he even disavowed a word of Scrip¬ 
ture: “It is written: What your eyes have seen that you should 
bear witness to; but I say to you: Even what you have touched 
with your hands you should not bear witness to.”* The reserve 
which is urged here also draws limits to the duty love has in 
moving a brother troubled in conscience to confession: one must 
not refer to his wrong-doing, but only give him coinage to ex¬ 
press himself*. Of the great Makarios it was said that he was like 
an earthly God: “So fully did he cover over shortcomings that 
he looked as if he did not see and listened as if he did not hear.”^ 
This is more than the silence of the penitent or subjection to a 
law which allows no looking aside. It is partaking of the mercy 
of the Creator who presents his creature with life and covers over 
that which destroys life. 

Even where the hermits become aware that the monastery has 
diflFerent laws from those of the cell, questions are raised. To the 
representative of the monastery, Pachomius, the question is 
attributed as to whether he is not allowed to instruct monks who 
break orders and duty. He receives from one of the desert elders 
the answer based on 1. Cor. 6,12flF. that he should only instruct 
those who are directly subordinated to him — those “within” — 
but no one else; all others are “outside”*. Thus the desert does 
not accept the new monastic order but rather maintains its own 
ways. 

Though the monastery was conceded an exception to the general 
rule, still it was a pleasant occurrence when a hermit stuck to 

Sam. 2,24) and of Israel for Achan^s sin (Josh. 7,21), for it is worse to dis¬ 
honour the law of our Lord than that of Moses! — Also Math. 5,29ff. (cutting 
off the hand and plucking out the eye) and I. Cor. 6,6 constitute the 

^ Poiraen 113. 

* Poimen 114: “O eldov oi d(p^aX^ioi aou, jama dia^oQXVQov (Prov. 25,7 LXX). 
Is it possible to see an a posteriori vindication of Poimen in the agreement of 
the Hebrew text with him: “When your eyes have seen something, do not bring 
it immediately before the court!”? 

* Cf. Makarios 3, Poimen 93. 

* Makarios 2. 

* Macarius Urbicus 2. 
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his ways, even after being elected bishop. It was said of the 
disciple of Anthony, Ammonas, that even in cases of wrongdoing, 
he sought to condemn no one^. A word of this sort makes it 
clear that the forbidding of judgment and the abolition of the 
periods of penitence are two expressions of the same basic argu¬ 
ment used by the desert monks against ecclesiastical penitential 
discipline. For in the case of a bishop as bearer of chmchly peni¬ 
tential power, judgment and punishment go together directly 
and immediately. In both instances he fulfils the same duty of 
his office. 

For a monk who becomes conscious of himself it becomes im¬ 
possible to wield his staff against someone else; also he knows 
that force never reaches man’s heart, the place, where alone his 
fate is decided. Not only is this path uncertain, it is also subject 
to the suspicion of not taking the danger of guilt seriously and 
not caring for the guilty person. But certainly none of those thus 
covered by the hermits believed that their protectors wished to 
promote foUy and wrongdoing with their words. In reality the 
insight into man that led to rejection of judgment corresponds 
to the concept of fellowship and time as it was expressed in the 
periods of penitence. 

The admonitions against judging others accumulate, unani¬ 
mous and eloquent. One particular transaction, parabolic in 
character, speaks with special force: When a monastic assembly 
debated about a brother who had fallen into sin, one of the monl^ 
arose, went outside and came back with a sack fuU of sand on 
his back, holding a basket with sand in his hand. He spoke: 
“Thus we remove the multitude of om* sins from our sight and 
judge the few sins of om* brother!”* He who recognizes as his 
own only those individual sins which he can avoid or expiate, 
also looks upon other persons and with the severity with which 
he regulates his own life, he will also want to discipline theirs. 
However, not only does he clearly notice in others the failures 
which he does not see in himself, but his self-love makes him 
blind to the depth out of which individual acts arise. He who by 
contrast uncovers his own lot completely and realizes how he him¬ 
self stands before God, hesitates to sit in judgement over others. 
Indeed the possibility does not even occur to him. An accused 


^ Ammonas 8. 

* Pior 3. 

20 StudU Patristic* V 
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monk has fled his monastery and taken refuge with St. Anthony. 
Representatives of the monastery come to fetch and discipline 
him. But one father who is present restrains them: “I saw a man 
at the river’s edge, up to his knees in mud. Some came to grasp 
him by the hand, but instead they pushed him in up to his neck.” 
This saying gains the approval of the monk father: “Behold a 
true human being who can heal and save souls.”^ A true human 
being: it is part of the essence of man to depend one on the other. 
Also those ccenobite monks knew this well, but as they stand on 
safe ground above the accused, they name conditions under 
which he may again join in community with them. The old man, 
however, places himself absolutely on the same level with him, 
for he knows himself to be in the same depth as the accused and 
to share simultaneously in the love of God which God has also be¬ 
stowed upon the other. The knowledge of sin leads to grace which, 
by raising man above himself, enables him to find himself. This 
is the insight peculiar to monasticism of the desert at the time 
of its origin. The subsequent history of confession must not be 
allowed to fall below this standard. The shortest and most beautiful 
apophthegm enunciates this unforgettable insight: A sinful man, 
turned away by the presbyter, is joined by the most venerable 
father: “I too am a sinner.”* 

The penitential process was a means by which the church 
guarded a system of order. Hence it cast its eye over transgres¬ 
sion, open transgression first, and prescribed how to restore the 
disrupted order. In this way it took into account at the same 
time the demands of a community which was viewed by the 
world, before which it was called upon to represent the honour 
of its Lord. Furthermore the conviction existed that the commu¬ 
nity was guilty if it allowed the sins of its members to go un¬ 
punished. Didactic duties corresponding to the idea of order 
demanded that erring brothers undergo discipline until they were 
again worthy of the community. All this constitutes a unified 
structure, convincing because it has right, morality and the self- 
respect of mankind on its side. The serious-minded and respon¬ 
sible in particular were its bearers. Its right could not be chal¬ 
lenged — nevertheless the wilderness challenged it. Whenever 


^ Anthony 29. 
* Bessarion 7. 
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the attempt was made to assert order in the traditional fashion, 
an old monk with spiritual authority stood in the way^. 

The apophthegms do not permit an erring brother to be dis¬ 
ciplined. Even in cases which seem to demand intervention and 
punishment, it is not forthcoming. In attempting to explain this 
surprising and impressive behaviour, one is practically led to the 
conclusion that here the requirements of the community and the 
responsibilities of the office are neglected in favour of an indi¬ 
vidualistic ethic. Basil’s criticism of the hermits tends int his 
direction. But however much occasion and justification there 
may have been for such reservations — the great monks stood for 
a persistent refusal to surrender. In their protest against the 
traditional order the desert fathers were determined by their 
view concerning the depth of the guilt which cannot be expiated 
by penitential achievements, and by their insight that the path 
toward men does not go by way of discipline and coercion, that 


' Also tending to point in this direction is the custom that the hermits 
adopted in a significant reversal of one of the basic texts for the penitential 
order of the church (Mt. 18,15). Penitence is no longer used as a legal procee¬ 
ding against a guilty person, but rather for his relief. The following question 
was presented to Abbas Poimen: “When someone has something against me 
and I beg his forgiveness, but he remains unmoved — what should I do?” The 
answer suggests bringing two witnesses along and repeating the request; if this 
is also unsuccessful, then the presbyter is brought along; if he is still unwilling 
“then you may henceforth and without worry pray to God that he convince 
the other and that you may no longer be troubled” (Poimen 156). The scrip¬ 
tural word is aimed at trying to bring the guilty person to his understanding 
until all means of restoring the disrupted community are exhausted; if this 
last attempt fails, nothing remains but to effect a separation. By contrast 
the endeavour is made here to use this adviee as a pointer toward the relief 
of an afflicted conscience. The guilty person is not the first who should be 
brought to an understanding of himself, as in Math. 18; instead it is he who was 
offended who does not repent. — Basil in a similar case quite consistently 
threatened a stubborn man with the same judgment as that which befell the 
fellow-slave in the parable: he who is a present menace to true community 
must be brought to justice. The apophthegm, on the other hand, leaves it up 
to God to guide the irreconcilable person back into the right path. The offen¬ 
der, however, — and God’s interest is directed upon him — has won back free 
access to God. To be sure, he is even then not quite free from the other person. 
Complete freedom from distress is bestowed upon him only when his prayer 
is fulfilled and the reconciliation is effected. Thus, even when proceedings 
appear aimed solely at the relief of a burdened conscience, the neighbour 
is not to be left out of consideration; and even where no human means seems 
to taken effect, dfitgifivla is only to be achieved when God himself brings 
about the reconciliation. 

20* 


Digitized by 


Google 



298 


H. Dorries 


true community is brought about only by means of words and 
love. Surely we are not the first to be reminded of how once there 
was one who blocked the way of justice and with his words held 
back the stones which according to law were meant for a sinning 
woman. 

The importance of confession in the life in the wilderness is 
made clear when one considers that the basic question with which 
every person who entered the monastic life addressed himself tot he 
elder: “jroic acD^cbV* was a confessional question^. It expresses 
the need of a distressed conscience and demands a comforting 
word which it can trust. 

In 1 e answers, however, something new manifests itself, not 
isolated insights and presentiments, but rather a conviction 
derived from similar judgments and experiences. Various ideas 
are included here that have not yet been brought into a definite 
relationship to one another. A striving for pmity battles on 
against the individual sins — a striving which experiences both 
defeat and victory. This quest remains in never-ending tension 
with the admission that throughout life on earth one stands as a 
sinner before God, constantly raising one's standards and always 
conscious of not being able to do what one should. The one 
position tempts to the individualisation of sins and in this way 
to the denial of the seriousness of sin; the other leads to the dis¬ 
solution of the actuality of specific sins in the experience of 
general sinfulness, to a purposeless regret and a passive resig¬ 
nation in the face of uncongruable might. Both ways of going 
astray are often followed and at the same time are not seldom 
avoided, until doubt arises as to whether one's efforts lead to the 
goal of genuine achievement. Nevertheless, as always occurs in 
antagonism, when men are hampered by earlier views, a spiritual 
power asserts itsself; this, of unmistakable individuality, elevates 
itself to historical size. Not being derivable from precedent and 
notable in what it has to say to future generations, it leaves at 
the same time for others the task of thinking through and care¬ 
fully establishing what has here been obscurely apprehended or 
united only in internal contradiction. 

The second part of this paper concerns itself with a single 
document. Its author is a mystic theologian, a monk of the turn 

' Ares, Biare, Daniel 2 etc. 
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from the 4th to the 5th century. He wa43 the teacher of a parti¬ 
cular class of monks, the Euchites. His works, particularly a 
collection of fifty SpirUiuil Homilies, soon came, in the process 
of being handed down, into the hands of the Scetic patriarch 
monk Makarios, so that behind the latter’s name, his own, Sy- 
meon, disappeared. 

Only three handwritten copies of this document have come 
down to us; all three written on Moimt Athos^. The tract may 
be called a reflection on confession. As two questions which are 
appended to it indicate, it was a talk held before an assembly of 
monks. The manuscript reduces it to a concise and well-consider¬ 
ed form of expression. The cultivated but not strictly ac^^idemic 
language indicates that the writer wants to win the understanding 
of sympathetic readers, even where he introduces new terms or 
gives old ones new content. 

Two terms are employed particularly, alrjdeia and wihfAovrj, 
The adjective navrodcmr} accompanying the word “truth” indi¬ 
cates that the truth has comprehensive meaning and is not 
limited to one area. ^YnofjLovrj, on the other hand, is defined more 
precisely as vnofiovrj rajv ineQxo/iivwv, It is not the general virtue 
of patience, but refers to the tribulations of life which must be 
withstood. In this connection, Symeon thinks of hate as being 
unthinkable in the experience of suffering. The proper way to 
meet tribulation can only be found through prayer. ^YnofjLovrj is 
therefore neither self-evident nor a human accomplishment; it 
cannot be gained by conscious striving. Even the occasions by 
which it proves its mettle are not subject to its arbitrary choice: 
the sufferings it must bear are not something it has sought. With 
a proverbial turn of phrase Symeon impresses on his readers that 
without suffering and effort nothing that is good abides: “What 
is won without effort is quickly lost.” The effort which is meant 
here is internal, the entire strength of the heart; it is demanded, 
however, by the outer difficulty which one encounters. 

Now for the first time, without its signifying a turning point 
or requiring a transition, it can be seen that patience, confirmed 
in life’s experience, stands at the centre of the Christian horizon : 
“Only one who accepts affliction can follow Christ.” Patience is 

^ Cod. Vat. gr. 694, Adyog k&y fol. 197—198 v; Cod. Ath. 423, too a&rov Xdyog 
A^, fol. 195 V— 197 v; Cod. Vat. gr. 710, too qotoo Adyog ie, fol. 103v—106. The 
text is printed at the conclusion of this essay. Cf. also H. Doiries, Symeon sron 
Mesopotamien, Leipzig 1941 (TU 55,1), p. 100 ss. 


Digitized by 


Google 



300 


H. Dorries 


conceived, therefore, as necessary for following after Christ. 
Neither self-imposed suflFering nor adaption to a preconceived 
pattern are proper ways of following Christ, however imavoidably 
suflFering belongs to it. On the proper path all that is greatest is 
at stake: heights and depths of imderstanding are disclosed; 
Heaven and Hell are involved. This indicates that decision is 
an ingredient in this understanding. ^Ynofwvri understood as fol¬ 
lowing and conceived in the broadest sense, encounters the truth. 
In a striking and impressive picture, Symeon interprets the 
phrase of the evangelist John, ‘T am the gate’’, at the same time 
as the Gate of judgment of the Old Testament. The gate is the 
point of decision for man: “Here truth is honoured above all and 
accuses the conscience; hypocrites admit their wrongdoings and 
the fear of God is made manifest.” At this point in the thought 
pattern, truth receives rank and determinate meaning. Because 
it is connected with the accusing conscience and forces him who 
wants to avoid it to disclose what he has done, it is closely related 
both to the deed and being of man. It requires the person who 
stands before God to be truthful first of all toward himself. Under 
the heading of truth Symeon places the major concepts of con¬ 
fession — the accusing conscience and the admission of sinful 
deeds. In its light a man recognizes himself and sees himself in 
double form. First his essential being becomes manifest to him. 
Symeon cannot invent enough new predicates with which to 
praise the spiritual nature of the soul; it is quiet, beloved by God, 
pious, hopeful, believing and ready for freedom of will and for 
service. By contrast, the soul sees its own inner darkness — this 
one word suffices — its actuality, which is so far removed from its 
essential being. The truth therefore not only has power to un¬ 
mask and show forth what is dark: to him who opens him¬ 
self to her she reveals what he really is, his essential being. Only 
a person who confronts himself in this way comes to true repen¬ 
tance, to an unhypocritical admission of his errors, holding before 
his eyes that which the truth evidences to him. “Light is present 
in order to be seen.” Symeon transforms this everyday sentence 
into profound Christian insight. Confronting the truth eflFects 
repentance. The latter embraces the urgent call to the Lord, the 
admission of guilt, and in addition a third factor which eviden¬ 
ces the claim upon the total person: his readiness to be humiliated 
and shamed for the sake of truth. Indeed, her path is that of 
solitude and scorn. He who stays with the truth must be ready 
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to be misunderstood by others, who reject him. A world that is 
based on honour and justice cannot help banishing from its midst 
the man who, directed by the truth, on his own accord divests 
himself of honour. If it aims to be Christian, the world can fully 
intend through such an expulsion, not only to serve the commu¬ 
nity, but also to help the guilty individual. It thrusts the man who 
has sunk to his knees in the marsh up to his neck into it in order 
to save him! 

Whoever holds fast to the truth despite its severity, casts his 
gaze steadily upon the salvation which he has espied. Whenever 
in the following after Christ one encoimters truth, it is Christ who 
warrants hope and who fulfills: Through Him the view of the 
future becomes free, and He allows that to begin here which one 
day is to be consummated. Final judgment and confessional 
judgment open at the same time the gate of salvation. Symeon’s 
particular interpretation of the words of John become under¬ 
standable now: Judgement and Grace are viewed as one and the 
truth as comprising both^ 

All that Symeon refers to here and describes so vividly and 
pictorially takes place in the soul. But it points to the world and 
determines the life within it. Symeon is not concerned with an iso¬ 
lated intemality which makes the outer life meaningless or actually 
destroys its reality. Just as the ino/jtov^ stands in the stream of 
life’s experiences, so also the path of truth leads through outer 
occurrences. Truth is ordered toward them. For this reason the 
internal experiences of the individual can lay claim to general 
validity; they call upon all men and seek to touch upon life uni¬ 
versally. For this reason Symeon has the right to adopt the first 
person plural at the end of this thought process: “We should 
each day in steadfast belief die for life.” “Die for life” — in this 


^ One may ask to what extent the acceptance of Johannine theology is 
involved in Symeon’s ideas of judgment. That truth reveals and that evil 
resists being convicted is involved in John 3,20. Certainly there it involves the 
showing forth of good works, but only a simple extension of this thought is 
necessary to apply it to confession, so the truth urges the conscience to be 
convicted of its own accord and to bring evil deeds to light. The relationship 
of truth to igya^ the arrival tiqoq t 6 qKog, iXiyxeiVt the refusal to uncover evil, 
XQiaiQ as the locus of these occurrences—these all are basic ideas in Symeon’s 
text. Not only the independent acceptance of ideas from John 10,9, but the 
further development of Biblical concepts which is so peculiar to Symeon 
makes it credible that he had a passage such as John 3,20 ff. in mind and 
reflected upon it with an eye toward the problem he was considering. 
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X)ointed phrase the meaning of truth as it relates to confession 
becomes clear. 

Symeon dwells more briefly on the opposite side of the picture, 
a few strokes being sufficient: “Whoever is not willing to be 
guided by his conscience or to listen to others — how can he re¬ 
ceive solace? He accepts the remedy of justice without gratitude, 
knows only the material and pursues human praise and honour.*’ 
Such a person succumbs to the Enemy’s endeavour to conceal 
his wrongdoing and show him only his goodness; leading him into 
conceit and false security, the Enemy lays hold of him. — Man is 
made for truth, even against his will. Whoever does not submit 
to its judgment does not come to himself but at most to a wishful 
and falsified conception of himself. His view remains attached to 
isolated elements, he holds that which pleases him before the 
light and thrusts into darkness that which could mark his self¬ 
conception. In this way, however, he makes himself the servant 
of the devil, who conceals whatever the truth endeavours to 
make evident. The individual described here by Symeon is not 
necessarily a man of the world. He is marked by the fact that he 
perceives himself through the eyes of the society in which he 
lives, which may well be of a Christian or even of a monastic 
kind. Human honour, which truth forces one to relinquish, makes 
its devotees dependent upon its reassurances; the conscience, 
however, makes one independent of human approval and esteem. 
The individual whom Symeon is speaking against has insight 
neither into his essential nor his actual being; he lives in sem¬ 
blance, not in the truth, which nonetheless is his fate’s watershed. 
Uncovering of sin, insight into one’s being, humiliation and life 
are to be foimd on the one side, hiding of one’s sins, attachment 
to superficialities, to human honour and to corruption on the 
other. 

Just as the contrasting picture serves to make the original 
picture clearer, so Symeon in addition refers to three dangers, 
so that in guarding against them he may make his point all the 
more specific and certain. The devout in particular are threatened 
and led astray by these dangers. 

The first is the danger of false humility. Whoever wishes to 
follow the admonition that he be directed by his conscience must 
adhere closely to the truth; he must not falsely incriminate him¬ 
self under the guise of humility. Here too the Enemy finds His 
handwork. He conceals evil, as if it were nothing; and he succeeds 
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in making a man reproach himself for faults which do not exist. 
'*If the conscience then refuses to acknowledge as guilt what has 
not been committed, he can say: Blessed art thou who art not such 
a sinner.” In this manner the Enemy hides pride within humility 
and destroys those who do not know how to preserve the truth. 
This is both a sharply delineated and a profound train of thought 
of well-considered brevity. With keen insight into the soul Symeon 
fends off the danger encountered on the monastic path and yet holds 
fast to the meaning present at its point of origin. Whoever had 
been instructed to view the sins of bad thoughts as the real sins 
could easily deem himself guilty of all of them without devoting 
his attention to those in particular which pertain to him. He could 
be of the opinion that having strong feelings of sin is more impor¬ 
tant than the clear demarcation of one’s guilt. What appears to 
be complete self-exposure secretly becomes self-assertion, to the 
extent that self-humiliation, of which few are capable, is valued 
as a high achievement. Humility becomes a form of pride. Since 
man is ordered toward truth, he is also subject to its judgment, 
when he serves it with misplaced zeal. Not simply the avoidance 
of truth, but also its profession can be condemned. Truth is ascer¬ 
tained on simple facts; if these are disregarded, then the sup¬ 
posedly superior devotion to truth at the same time misses real 
profoundness in the understanding of guilt. A false expansion of 
monasticism’s original insight actually eliminates that insight. 
In such comparisons Symeon indicates both the critical and the 
guarding power of truth. 

The second danger is quite the opposite. The beatifying gaze 
upon the luminous image which lights up within the soul over¬ 
looks all too easily the remaining darkness and the continuance 
of difficulty. The expectation of a day of unassailable purity is 
based upon the experience of grace into which a man believes him¬ 
self initiated. But Symeon warns against light-hearted credulity. 
One should not rejoice immediately upon being “initiated” into 
goodness — evidently it is no accident that Symeon employs the 
language of the mysteries in characterizing what he rejects. One 
may rejoice — he adds emphatically — only when after affiiction, 
submission and patience one has gained spiritual experience. 

Thus, Symeon opposes the idea of unimperiled purity. He does 
so by presenting his doctrine of human freedom and of inherent 
evil. The manner of thinking which he rejects amounts unavoid¬ 
ably to robbing the human being of his freedom and, to an equal 
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degree, of denying his evil. In contrast to such a view Symeon’s 
understanding of the abiding power of evil contends against the 
notion of sin as consisting of individual sins. At the same time, 
being convinced of the will’s freedom, he insists that the accusing 
conscience points first of all toward specific deeds — toward sins 
within which original sin takes determinate shaped 

He who has for his aim the mere attainment of a state of hap¬ 
piness which is no longer endangered by pain and difficulty 
misses the reality of life. By avoiding difficulties and tribulations, 
one also avoids the substance of the happenings of earthly life. 
This destroys the very meaning of life. Painful striving is neces¬ 
sary to make a desirable result permanent. Patience alone con¬ 
duces to effectual insight, and it is only through self-surrender 
that one arrives at that spiritual experience which is more than 
casual and indifferent cognition. 

If the reality of life is missing, so also is the reality of faith. Syme- 
on had indicated in his talk that suffering belongs inseparably to the 
path one walks in following Christ and had declared emphatically 
that for the sake of truth it is important to accept pain and humi¬ 
liation. The attempt to regard only the bright aspect of the soul 
and to disregard its dark reality — a completely unrealistic at¬ 
tempt — also destroys the profundity of the spirit and leads 
to shallowness. Unless a person struggles continually against 
evil, he lacks that complete self-engagement which the truth 
demands of him, and the truth then becomes an empty idea. 
Whoever expects to enter the gate of life without passing 
through the gate of judgment closes for himself the gateway to 
true life. 

In the last question (here occurs the third danger) a disciple 
accepts the instruction of Symeon to place himself before the 
judgment of his conscience. But he objects that the broad 
area of concealed sins remains hidden from confession. “You 
say that one must accuse himself before God, just as the con¬ 
science demands. How can I, for most of my sins are hidden 
from me?” 

It could easily appear strange that a disciple who understands 
the basic concept of Symeon’s talk concerning confession and is 
ready to follow his advice asks such a question. For “being di- 

^ Cf. particularly Logos B 46 (Dorries, Symeon, p. 240). Symeon developed 
his teachings concerning the freedom of the will particularly in debate with 
Manicheanism. 
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rected by one’s conscience to confess before God” means, ac¬ 
cording to Symeon, to confess only that which one knows; truth 
forbids the crossing of this limit. Does this not mean that im- 
recognized sins are eliminated from confession and should not 
even engage the conscience? On the other hand the unexposed 
sins remain for the disciple a distmbing reality. Nor was he 
alone in his view. A monk of the same period, Diadochus of 
Photike, expressed the widely-held conviction that even the 
most meticulous self-scrutiny misses a great deal that ought to 
be purified^. Furthermore Symeon’s disciple could resort to the 
very words of his teacher: had he not learned from him that it is 
the devil who hides sins and that truth wants to disclose them? 
Why should truth stop so long before reaching its goal? 

Symeon’s solution to the problem opens up a broad panorama 
of connections. Certainly, much is hidden from man, but he 
should believe that nothing is hidden from Grace. For Grace 
knowing him far better than he knows himself, directs his out¬ 
ward fate also and adjusts it to his inner needs. Grace, if it per¬ 
ceives hidden wounds, brings into being those outward experien¬ 
ces which are proper to deal with them. To him who willingly 
submits himself to them they bring healing. In fact one can 
recognize from the drug the form of the sickness: so surely outer 
and inner life correspond to each other. If one opposes that which 

^ Diadochus of Photike deals in the final section of his 100 Gnostic Chapters 
with the acknowledgement of unintended and unconscious sins. 'E^ofiokdyrjaiQ 
means not only confession but also penitence. Repentance must remain under 
tension until the conscience is confident of having received forgiveness. This gain¬ 
ing of certitude issues ‘in tears of love’ which apparently denote the moment of 
change. Particularly he stresses that the conscience must not suppose that its 
confession has been sufficient, as God’s judgment always demands more than 
we ourselves demand and know* of ourselves. Therefore we should unremitting¬ 
ly keep alert the sense of owning up to our sins. Confession thus penetrates 
more deeply than consciousness and only feeling is able to free unconscious 
thought from the fear which otherwise secretly survives. At the very latest such 
fear would appear at the point of death, paralyzing the undulations of the 
soul. Just as an intensive feeling of guilt is demanded so also forgiveness is a 
certitude experienced within feeling. — Not the simple practice of humility, 
but rather the anguish before judgment stands behind this instruction; at the 
same time it is supported by the conviction that intensive penitence reaches 
to the innermost i>ortions of the soul and performs all that is demanded. 
“Truth” is here a demand only insofar as Diadochus w'ams of the self-decep¬ 
tion involved in saying that it is fully sufficient simply to expiate conscious 
sins. It is also the danger lurking in such w^ays of thinking that Symeon directs 
our attention to. 
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one encounters, one stops the arm of Grace and gains neither 
healing nor understanding of his wounds. Basil advises that one’s 
own shortcomings be cured by works of the opposite virtue: 
pride by meekness, greed by alms^. Symeon also speaks of an 
adjustment of the remedies to the sickness of the soul, but the 
prescription is made out neither by the patient nor by a physician 
of the soul but by the events sent by life. In this reply he once 
again takes up the thought already developed at the start of his 
talk, of vTcofjLovij rcbv ineQxofiivoyv. The afflictions which one 
should withstand are defined here as the wrongs done to us by 
others: We should quietly accept them*. If a sinner who is 
wronged by someone rises up against his neighbour and demands 
revenge, and if in fact the case should be decided in his favour, 
nothing worse could happen to him. For that which is allowed or 
even encouraged in the earthly realm makes it impossible for a 
person to recognize himself. Just as emphasis on the mistakes of 
others distracts, so the attempt to gain justice prevents one from 
seeing his own injustice and hidden sins. 

In his reply Symeon takes into account his disciple’s concern 
without being drawn into the latter’s thought form. He bears in 
mind that sin extends beyond the realm of consciousness. Though 
he agrees with his disciple on this point, he does not mean that 
a man should focus his attention and his soul’s strength directly 
upon the subconscious. Much more is it the concentration of 
a man’s thinking upon that which is encountered in experience. 
That leads to self-understanding. Symeon therefore opposes 
Diadochus’ advice that the consciousness of sin be directed with 
all vigor upon undiscerned sins, once manifest sins have been 
repented. Confession need not stir up the sediments of the soul; 
it is not man’s part to search through an internal abyss; Grace 
allows him to turn outward to the events of his fate and to his 
neighbour. This is the perspective from which Symeon can do 
justice to the church’s thought on penitence: it is the acts of 
hypocrites, to the confession of which they are forced in judg¬ 
ment. When the eye is fixed on wrongdoing and on other events, 
the sin unveils itself in the full power of its presence. 

^ Reg. br. tr. 5, 271; cf. Hormann, p. 48. 

* At other points sickness plays the same role as human wrong does here: it 
tests faith and leads to insight into oneself (Pseudo-Macarios, Horn. 48,2, 
Migne PG 34). There too self-investigation is (if necessary) supplemented or 
replaced by the scrutiny of spiritual individuals. 
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The Stoic is not bothered by fate since he closes himself to it, 
and the Idealistic philosopher seeks to discern the ordering of 
reason in history. Symeon believes that in our outward ex¬ 
perience the same power is at work and governs the inner reaches 
of the heart and to its direction he surrenders himself. That which 
one encounters, if properly received, uncovers and heals one’s 
wounds. The trust that remains open to fate raises its eyes to Him 
whose Hand guides it. 

In following Christ one enters the gate which is both the gate 
of judgment and the gate of life. The confession of one’s sins is 
directed to Christ; from His Grace one awaits salvation. A person 
remains on Christ’s way, if he accepts tribulation and disgrace 
for the sake of the truth. Everything that is closely or remotely 
concerned with confession is related to Christ. Even the external 
experiences which one encounters, which illumine and order the 
inner self, are traced to Him, even if they do not bear His name. 
The idea that the entire breadth of world events relates to the 
inner life of man is bold in its christological argumentation! 

What occurred in the desert was great and impressive. Called 
forth from the world, which protected and held him, shunning 
its demands and temptations, the monk was aware of being alone 
with God. If he endeavoured to exist in the desert by means of 
his achievements the difficulty of life there taught him the futu- 
lity of such efforts. He understood that it was not a matter of 
individual shortcomings which he could make amends for, but 
rather that his whole being was summoned and that he had to 
stand before God without recourse. “This is man’s greatest task, 
that he accepts his guilt before God and expects temptation to 
his last breath.” The monk stands outside the world and its 
structure. In this way he gains the position belonging to him. 
“A true man” was the epithet applied to one who saved a person 
endangered by the iron law of guilt and expiation that governs 
all human ordering. Now he stands directly before God as before 
the neighbour, free of the rules which otherwise govern human 
life in community. 

Symeon entered into the heritage of desert monasticism. He 
developed that which in the desert was experienced insight into 
thoughtfully considered understanding. What had there been 
expressed in individual epithets now became consummated con¬ 
cept. More than that: the higher a belief or an insight, the more 
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it would be in danger. The great insight of the desert monks was 
threatened, as Diadochus of Photike indicated, by the danger of 
a false intemality, as if penitence and heightened feeling would 
suffice where consciousness and conscience are unable to go 
further. Symeon bans this danger: whatever is removed from all 
human efforts can only be uncovered and brought in order by a 
higher might. But this power points outward to what man 
encoimters. It is the same sovereign who determines inner boun¬ 
daries within and who opposes adjustment to opinions and re¬ 
quirements existing outside — the truth. The truth, however, 
presents itself in many forms; it uncovers the endeavour at con¬ 
cealment, it confronts man with himself, making him perceive 
his own darkness, it urges him toward genuineness, it holds him 
fast to himself and at the same time hinders his becoming lost 
in himself. Symeon makes clear what the desert had already 
cofnprehended, that confession is more than a occasional help, 
that human life cannot be conducted without it, because human 
life cannot exist without truth. The close relationship of truth 
not only to a profound understanding of sin, but also to the 
reality of life is the contribution which Symeon makes to the 
history of confession. 

The desert directs a serious word to us, Symeon a thought¬ 
ful one. Symeon has thought through and refined what in 
the desert was not yet balanced and fully formed. He used 
the elements he thought capable of such refinement, leaving 
out that what which belonged only to the desert. If in this way 
something of human intercourse was lost, nonetheless his thought 
gathered into itself life’s experiences and so gained in comprehen¬ 
sive breadth. Confession among the desert monks and Symeon’s 
encounter with truth — both pose abiding questions for us. We 
must consider what they have to say to us. Our answers should 
not be too hasty as if our formulae and doctrines were all that 
we had to refiect back upon the life of history. An age must be 
able to express its message without interruption from us. And is 
there not something here for us to listen to, something to ponder 
and to accept as having significance for us? 


Digitized by 


Google 



The Place of Confession in Ancient Monasticism 


309 


Symeon: B 39 

TqeIq elaiv dgeral noXvxQonoi jiQorjyov/ievai xrjQ xadaQdrrjroQ^ 
TiavxodoJtijy iyxgdxeia xal xd>v inegxofihwv vnofjLovrj. xavxag 
di AAAcoc ov XafjLpdvei xiq, el [xi} did vrjcneiag xal TiQoaevx'^Q, /xrj xdg 
^Xltpeig xrjg fxaxQo&v/xlag [xiamv, dXXd VTzo/xovijv alxcbv [xri (p^gcuv yog 
x6v Ttdvov ngoaipigei xdv Xoyov. xdxe de ylvexai nagdfiovov to dya^dv, 5 
8xav /jiexd ndvov xagdlag awdyrjxar xd ydg dvaXyijxiog awaydfieva 
evacpaigexa xvyxdvei, x^Q^^ ^XlrpecoQ ixovalov ddvvaxov dxo- 
Xotrdrjaai Xgiaxcg xal ivegycdg vofjaai negl ^aoiXelaq xal yeiwrjQ. did 
xovxo Xiyer >iy(b elfji rf 8vga' xal 8 eloegxdfJievoQ dC i/xovy elaeXev- 
aexai xal iSeXevaexaK, xal ndXiv >fjid&exe dji i/xov, Sxi ngadg el/xi 10 
xal xojteivdg xfj xagdiq.<. 6 odv Tigavxrjxi xagdlag xaneivovfievog 
elaigx^xai elg xrjv nvXrjv avxrjVy Stzov Tigioxrj dXrj^eia ngoxifxdxai xal 
aweldrjaig xaxrjyogely ai ngd^eig xcbv vnoxgixibv o/xoXoyovvxai xal 6 
ifdpog xov 'deov q>avegovxai, xdxe xal 'fj ^X'H (pd^ov ipmxia^eiaa 

eldev ivddxegov xrjv Xoyix'^ avxfjg tpvoiv iaxwaav evxdxxwg, 'fjovxiovy 15 
ijge/jioVy dxdgaxov, dfiexecogioxov, 8eo(piXf\y evaepfj, evehtiVy elg nlaxiv 
xadagdvy [xovodianoxovy avxe(ovaioVy IdidxgeTtxov, ixoi/xoXdxgiv. xdxe 
pXinei xal xd idiov axdxogy xal fxadovaa ndaov dndx^^ (pvoecogy 
X(ogel Xomdv elg dXif&ivrjv fxexdvoiaVy xal xovxov xvxelv 8dXei. xd ydg 
(pwg ngdg xd Ideiv [xdvov negiiXa/xipev &&ev ifjmdviog ddexai xov deo- 20 
Ttdxov xal dfioXoyel oq>ddga 'fuxagxrjxhou xal awxv&exai ndvov xal 
alaxdvrjv vneg dhri^eiag xaxadi^aa^ai* [xdvov Iva d elde xaxaXdPfj 
ndvxa did xfjg xdgixog xov Xgioxov, xov xal d>de xifv dnagx'^ diddvxog 
xaxd xdv dndoxoAov xal xd ixel dyadd cog h iodTtxgcp ngodeixvvovxogy 
Iva fiePaicog niaxevaavxeg [xii ixxaxddfjiev xadrjjLiigav vTieg xrjg Ccoiyg 25 
djiodvfiaxeiv, 

de /irj diXoiv iavxdv xaxd oweidTjOiv iXdyx^iVy jurjde nag^ixigov 
dxoveiVy nojg nagaxXrfirjaexai; xd xfjg dixaioovvrjg q)dgfjiaxa evx<i- 


9cf. Iol0,9 10 Mt 11,29 

Sigla: A = Cod. Vat. gr. 710, fol. 103^-106 (Adyog 15) 

B = Cod. Vat. gr. 694, fol. 197-198^ (Xdyog 39) 
b = Cod. Ath. 423, fol. 195'^-197'^ (Uyog 39) 

8 B b o?.o)g A 5 nocxf eQei b 7iQoa(peQetg A 6 crwdyrroi A 9 xal 

eioeXevaexai A 11 ev TtQathtjTi A 12 atrr^c A 14 tpavegouxai B b neqxb- 
xicrtai A 15 rjavxov A 16 elg < A 17 fAWodionaiov + fpoixdxriaxov A 
19 xovxov xvxelv ^eXei B b xovxo el xvxoi di}£iv avxr/v A 20 x^ deandxf^ A 
22 xaxadex^adai A ?va < b Iva wv eldev -f dldiojg A 28 Xgioxov B b xvglov A 
27 ixioojv A 28 nwg -|- 6 xvoiog A 


Digitized by v^ooQle 



310 


H. Dorbies 


Qiaxioq fiij xaxadex^fievog acDfjiaxpcovg inlaxaxou XoyiaiAobQ 6 xoiovxog 
30 dd^aq xal inalvovg &v&Qd)7i(ov '&r}Qev(ov Xom6v Ixaaxog di did. xrjg 
iavxov xagdiag eidivai bivaxai nolag iaxiv &^iog ixoifjiaalag. Idixco 
xolwv Ixaaxog iavxov nolip nvevfxaxi fmXXov nepiix^T^ai* del yap xa 
dvo ivegyelv npo xfjg oJiaXXayfjg, fiii odv xcupixco Sv^pconog, 3xi fJLSfxvr]- 
xai xov dya&oVy el vnepifiaXe xifv xaxlaVj el indvco yiyove xov 
35 dvxmaXaVy el vnepi^^i xip fjdxpip did xrjg '&Xly>e(og, el npoqy&Avei xfj 
voepp ala^aei did xrjg npaoxrjxog, el xa^/Liipav npoxdjtxeiy el ovxixi 
xrjg vnojLiovfjg ixfidXXexar xal odxiog ^rjxelv 6<pelXei xov Ttpoeiprjfidvov 
(pofiov xov ^eov npog q)(oxiafjLdv xfjg yvcoaecog, fifinoxe fj xaxla ixpvtpe xd 
xaxd xfjg yrvxfjg fiovXo/jiivr) /aovofiepidg dei^ai xd xaXdy Iva fjidvov xrjv 
40 oirjaiv ijieviyxf} xai fiePaubaaaa xov vovv di avxfjg ndvxa avXfiajj- 
dvaipexixfj ydp ndvxiov xibv xaXidv tj oiiyaig xvyxdvei. did xovxo dipelXei 
Ixaaxog fi/jubv xd fjiev dya^dv noielVy nepi de xcdv xaxfbv xa^rifjiipav 
iavxov xaxd aweldrjaiv iXiyxeiv fj xai xovg iXiyxovg dyandv, /jifj xcrra- 
Xiycov iavxov rpevdcdg npoq>daei xaneivoq>poadvi]g, inei xai ivxevdev 
45 Xafidg evplaxei 6 ix&pdg. (Jid^ere ydp avxov xfjv xaxoxexylav xd Svxa 
ipavXa xpvnxei d)g firjdiv Svxa' xai xd /nfj Svxa iavxov xaxaXeyeiv 
napaaxevdCei, Iva vaxepov ehqj' jiiaxdpiog el 8xi ovx el xoiovxog. xai 
ovxiog elg xfjv xaneivoippoavvrjfv xf^v vynjXixppoavvrpf iyxpinpag Savaxoi 
xov ni} xrjpoihrta xfjfv dXi^Seiav. 

50 ^Ap^(!}fjie:&a xoiyapovv xfjg dXrjfSelag' ipaaSibiJLev xibv vTiep avxfjg 
SXlxpeiov odrjyovaibv elg xfjv xix&apdxrjxa xfjg yfvxfjg' xaxade^cbfie&a 
tpevdfj XoyujiJLdv Xd^iOfiev Ttelpav juieXXdvxiov dyaSibv xxrjaibjLieSa 
nlaxiv fiePalav. ydp fiefiala nlaxig did xfjg nelpag iyylvexai' fj di 
nelpa did xaSapiafjiov xapdlag' 6 de xa&apiafjidg did fxaxpo&v/Lilag' fj de 
55 fiaxpoSvfjila did vrjaxelag xai npoaevxfjg^ 

*Ep(bxrjaig- Tl obv firide noaibg elg xfjv xapdlav elaeXSdvxegy nibg 
dp^ibfjLeSa; 

*An 6 xpiaig' Upoelno/J^ev Sxi did vrjaxelag xai npoaev^^g i(co 
iaxibxeg xpovofievy xaeSibg avxdg ixiXevaev elmbv >XQOvexe xai dvoi- 
60 yfjaexai vfjilv<. fxaxdpioi obv ol elaeX&dvxeg xai napafielvavxeg elg xiXog 
xai xapdlav xaSapdv xxrjadfjievoi' xaSapdv de xapdlav Xeyofiev ovx 
dnaoddexxov xaxlag- ov ydp dvaipelxal noxe xd avxeSovaiov. dXJA 
Xdpixi [xiv xadapiCo/ihrjV Ix^^^ xaxd qrvaiv IdidxpeTtxoVy d>g d 


50 Mt 7,7 

29 acofiariHovg Bb oirjfiarixovg A 80 dvSgwTicov < b did < A 81 Idho) 
Bb elda)/nev A 88 -|- d b 84 tmegi^a^ -|- dneg A 48 iXiy- 

xovg Bb iXiyxovrag A 44 iavrio A iv^ev A 46 iavrcb A 66 Tl Bb 
Ol A 60 odv < A 68 a>c ^i 
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KVQioq eht€v >iSe ixct&oLQla^g’ jiirjxiri afAiQrtavB<^ deixv^g Sri xal 
fjiexdL ri(v Ixaarog fjfjLibv I^ei to diXrffxa. rwv ydQ fjLaSrircbv avrov es 
Acyovrcov* >7tg6<r9eg fjiuv nlarivK, S(pri otdrolg^ >id,v etxere nlariv 
Saov xdxxov aivinemg^ iXiyEre to) Sqei xovtio' fierdfiijSi xal etaeXSe 
eig xrpf ^dXaaaav, xal iylvexo<. xovxo Si iXeye arjiJialvcDv *n)v di iveg- 
yelag nlaxiv oSaav SvaxardXrptxov oBno) yog Pefiala X(p jjiii dih 
xagdlag xd Ttgdyfxaxa ^eojaofjiivcg Sv&ev did Ttagaxafjg ixPaX}j6fJieSa xal 70 
hrSev di VTiaxofjg elaaydfieSa xal ixAaxg)y Snov ^iy)ei xd ^dXtjjLia. 

*Egd)xriaig* Ehiag Sxi XQ^ iavxdv ini ^eov xaxd avvelAriaiv 
iXdyxsiv xal ncbg dvvafjiai, Sxi xd 7t?£lova dyvoib- tj ydg dfiagrla 
ixdXvyfi fie; 

*An6xgiaig^ dySgconog dyvoer dAAd niaxeveiv d<pet}£ij Sxi i/j 75 
xdQ^Q dXdSrjxdg iaxr xal Sxav evgij xexaXvfifjiiva x^g yfvxfjg xgaAfiaxa^ 
x6xe xoig i^oySev ^XiPegolg dgfiodlcog nagaxcogei ae‘ xal idv (pigfjg did 
xrjg dno/jiovfjgy xd xexgv/ufjiiva ^eganever xal ix xfjg dfioioxgSnov ini- 
fpogdg deixvvei aoi xd xexgvfjifiivov dfxdgxrujLa, 6 di vnofjiivoyv xd 
inegxdfieva avdi ^Xhcei xd xexg^fXfjUva ndSrj ovdi xrjg ^eganelag so 
xvyxdc»^i> Jii'fj xolwv ini avjjKpog^ Tagax;Sf}g xaxd xov nXrjoloVy dAA* 
loog ylvov ini naan avfjLpdaei, xal ovx iaxai aoi xgavfia Tcexgvfifjiivov 
ij dvlaxov. woTieg ydg xcg nvgixxovxi inipXafiig xd XQ^^^ iXaicOy 
oSx(og ddixov/nivcp d/zo^TcoAo) ixCrji^slv xd dixaiov xctSmg ydg ixelvog 
dhtpelg axalgcog fjiaXXov ifiXdfin* dfjLoliog oSxog ixdixijSelg ddecdg ss 
fiaXkov xaxexglSrj- 

64 cf. lo 5, 14 66 cf. Mt 17, 20; Me 11, 23; Lc 17, 6 

65 yag < A 66 ixV^^ Ab 67 Saov BA a>g b 68 tovto di iXeye < A 

69 (beard Xiptrov A 71 nov A 82 yevov A Tidaei A aov A 85 dXupelg B 
d^Kpelg Ab 86 xarexQl&rj -f di Sem ^/iwv ^ dd^a elg tolq alaivag. dfiijfv b. 
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Le De Instituto Christiano et le Messalianisme 
de Gr^goire de Nysse 

J. Gbibomont O. S. B., Rome 


• 

Deux ans apr^s avoir donn4 la premiere Edition du texte inte¬ 
gral du De Institvio Christiano de Gr^goire de Nysse le prof. 
W. Jaeger a public en 1954 une oeuvre asc^tique grecque paral- 
Ifele, encore presque inconnue, la Grande Lettre de Macaire^, dont 
H. Dorries avait signal^ la presence dans les manuscrits*. Les 
deux oeuvres n’ont, k vrai dire, guere de formules commimes, tant 
diff^re leur niveau litt^raire et philosophique; mais elles d^roulent 
exactement les mdmes themes sur la chaine des m^mes citations 
scripturaires. 

Le titre de Grande Lettre est susceptible de cr6er quelque con¬ 
fusion, oar H. J. Floss a 6dit6 dans Migne une autre Grande 
Lettre de Macaire^, apparent^e elle aussi au De Instituto, et k 
propos de laquelle on a d6jk beaucoup 4crit®. Dom L. Villecourt 
avait d6montr4®, estimait-on, que cette lettre de Floss avait servi 

^ W. Jaeger, Gregorii Nysseni Opera, VIII1, Opera Ascetioa, Leiden 1952, 
40—89 (cit4 ici De Instituto, avec renvoi k la page et k la ligne). Les Editions 
ant^rieures 4taient trds imparfaites, ce qui expliquent que de bons critiques 
aient dout4 de Tauthenticit^. 

* W. Jaeger, Two Rediscovered Works of Ancient Christian Literature: 
Gregory of Nyssa and Macarius, Leiden 1964, 233—301 (la Grande Lettre 
est cit4e ici par un renvoi k la page et la ligne de cette Edition; le volume lui- 
m5me sera cit6 par le seul nom de Jaeger). — A la suite de Jaeger, nous gardons 
ici le nom de Macaire; on salt que ce n’est pas un nom propre, et que Toeuvre 
n’a rien k voir avec les moines 6gyptiens du nom de Macaire. L’auteur portait 
sans doute le nom de Sym^on, comme Pa montiA le meilleur connaisseur actuel 
de cette litt^rature, H. Dorries, dans une 6tude qu’il n’a pas hdsit4 k intituler: 
Symeon von Mesopotamien, Leipzig 1941 (Texte und Untersuchungen, 65) 
(cit6 ici: Dorries, Symeon), 7—8. 

* Dorries, Symeon, 144—167; le rapport au De Instituto est signal^ 
147, n. 1. 

« PG34, 420C-441A. 

® Voir Jaeger, 37—47. 

® L. Villecourt, La grande lettre grecque de Macaire, ses formes textuelles 
et son milieu litt^raire, dans la Revue de 1*Orient Chretien 22, 1920, 29—66. 
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de modMe au plagiaire du De Institvio^ qiii ne pouvait done 6tre 
Gr^goire de Nysse. Jaeger a d^finitivement renvers^ le sens de 
I’empnint, et ayant 61imin4 de la sc6ne cette Grande Lettre 
de Floss, relativement tardive et connue par un seul manuscritS 
il a pu reprendre le m6me titre pour la pifece qu’il pr^sentait au 
public. 

Cette premiere demonstration, parfaitement conduite, semble 
avoir entrain^ le jugement de Jaeger, lorsque, apr^s Dorries, il 
se rendit compte qu’une autre Grande Lettre macarienne s’appa- 
rentait au De Inatituto ; en tout cas, il n’hesita pas sur le sens de la 
dependance: «I saw at once that the letter, though not a mech¬ 
anical compilation from Gregory’s text . . ., is not less closely 
related to Gregory’s treatise. This letter of about 67 pages con¬ 
tains a complete metaphrase of Gregory’s treatise from beginning 
to end.»^ Comme il arrive sou vent, d’autres estimeront pouvoir 
comparer les deux documents avec un point de vue tout oppos6. 
H ne sera paa inutile de proposer ici quelques arguments qui mili- 
tent en faveur de I’ant^riorit^ de la nouvelle Grande Lettre, que 
rien ne permet de rejeter a priori, car celle-ci fait partie du noyau 
primitif de toutes les collections attributes k Macaire*, tandis que 
la lettre de Floss, plus rtcente, appartient tout au plus k la seconds 
gtntration de I’tcole macarienne. 

L’authenticitt grtgorienne du De Inatituto est dtsormais solide- 
mentdtmontrte. Maispourqu’on puisse en dtduire la posttrioritt 
de la Grande Lettre, il faudrait montrer en celle-ci quelques-uns 
des traits caraettristiques de Grtgoire. Or les paralleles littt- 
raires entre le De Inatituto et le De Virginitate, soigneusement 
rassemblts par Jaeger p. 127—132, portent sur des expressions qui 
distinguent le De Inatitvio de la Grande Lettre, et peuvent avoir 
ttt ajoutts par Grtgoire. Jaeger ne signals gutre chez Macaire 
qu’un tcho k deux allusions k la vie de Grtgoire^; ni Tune ni 
I’autre ne rtsistent k I’examen. 

Jaeger voit une allusion au role tenu par Gregoire au concile de 
Constantinople, Ik oh le De Inatituto rappelle le dogme de la Tri- 


1 BeroUn. gr. 16, Xll-XIIIe s. 

* Jaeger, 154. Nulle part Jaeger ne discute le fait de la d^pendance de la 
Grande Lettre par rapport k Gregoire. 

* Voir la Table IV de Dorries, Symeon, 478; la Grande Lettre constitue 
la premii^re pi^ce de cette Table. 

* Jaeger, 176, semble indiquer ces deux points comme ceux qui I’ont le 
plus impressionn^. 
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nit4 irainsi que, Tayant re9u par tradition, devant de nombreux 
t^moins nous avons pr4sent4 solennellement la profession de foi 
k TEsprit qui nous lave dans la source sacramentelle»^. En fait, 
le texte vise simplement la profession de foi baptismcJe^, comme 
il ressort de la fin de la phrase, de Tappel k la tradition ant^rieure, 
et du mot ojnoXoyla. C'est ce que dit sans Equivoque la formule 
correspondante de la Grande Lettre®. II n’y a rien Ik qui ne puisse 
convenir k Macaire 

La seconde allusion au pass4 de Gr4goire repose sur une cor¬ 
rection textuelle. Les manuscrits du De Inatitvio donnent un texte 
corrompu: yQd(pofiev ifuv Pqaxia xd (miQjuara rrjg didacncaXiag, 
djid X(bv 7tQod(ogr]&ivxcov 'fifxlv nagd xov Ttvevjuaxog ygacpcbv ixXeyd- 
fievoi, xal avxd de noXXaxov xd xrjg yQa(pf}g Qrjfiaxa xaxd xQ^^ 
xi&hrceg^. Le Kminin yQaq>a}v ne s'accorde pas avec le participe 
7iQoda)Q7]&Svx(ov. Jaeger propose de le corriger en xoQTiojv, qui 
ferait allusion aux oeuvres asc4tiques d6]k 4crites par Tauteur 
par la grace de TEsprit; ce rappel des oeuvres ant^rieures ne 


^ De Institute, 42, 10—12: wg TiQoXapdvreg wrd fioQTvai TioX^ig xaxe&i^ie&a 
xijv dfioXoyiav Xovaavrt i^/mg iv rfj tov fjLvcnrjQlov nrjyfj Ttvevfiart. Jaeger com- 
mente en note: concilium Constaniinopolitanum a. 381 dicit, ubi dogma dt dei- 
late Spiritus aancti primum tamquam veram fidem eedeaiae patrea comdituerunt 
et tertium articidum, qui eat de Spiritu aancto^ ad Nicaenae fidei formulam 
addiderunt, Chregorium Nyaaenum in hoc dogmate eedeaiae atabiliendo primam 
partem egisae hoc loco demum certo edocemur, 

* Gr^goire et Macaire a'inspirant Tun et I’autre de Basile, on pent rappeler 
que la confession baptismale repr^sentait un des arguments pr^f^r^s de celui-ci 
en favour de T^galit^ de TEsprit avec les autres personnes divines. Voir par 
ex. son De Spiritu Sancto, 12, 28, PG 32, 117B; 27, 68, 193C; 28, 70, 197C; 
et 27, 67, 193 A, oii Ton retrouve plusieurs formules trds proches de celle 
de Gr^goire: a&cijv de ti)v dpoXoyiav xrjg maxeo>g ,, . ix xfjg xov Pcmxlapa- 
xog nagaddaecog , , , wg PojtxiCdpe&a ovxw xal maxevetv dtpeilovreg. On pent voir 
aussi Basile ep. 91, 105, 125 § 3, 159 § 2, 175, et 251 § 4. 

* 234, 18—20: xa^g xal iv xw dylw pvaxTjQiq) xov PoTixlaparog evae^wg 
xijv xali^v ofAoXoyiav ivwniov noXJMyv pagxvQwv wjnoXoyrjaapev. La formule dpoXo- 
yelv xi]v xaXrjv opoXoylav evwniov noXXwv pagrvQwv, chez Macaire, rappelle 
I Tim. 6, 12, beaucoup plus 6troitement que la paraphrase de Gr6goire, lequel 
(voir plus haut n. 1) change opoXxryelv en xaraxi&evai, evwniov en vn6 (formes 
plus classiques), omet xaXi^, et bouleverse I’ordre des mots. 

* Macaire accorde une importance au bapt^me, voir 236, 6—10: «L’Esprit 
divin et paraclet, donn6 aux apOtres et transmis par eux k Tunique et vraie 
Eglise de Dieu, k partir de I’heure du bapteme, selon I’analogie de la foi, 
coexiste k chacun de ceux qui s’avancent au bapteme d’une foi pure* (la phrase 
donne une bonne id6e du style de Macaire et de ses repetitions). 

® 42, 17-43, 2. 
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pourrait s’entendre que de Gr^goire^. Quoi qu'il en soit de ce 
dernier point, la conjecture est loin de s’imposer; il serait fort 
subtil, en annon 9 ant Tenvoi de «semences», d^ajouter que celles-ci 
sont prises sur les fruits (litt^raires) ant^rieurs. N’est-il pas plus 
naturel de tenir yqatpcov pour une glose marginale, laquelle precise 
intelligemment le sens du participe neutre, en s'inspirant de la 
ligne qui suit? II suffit de remettre cette glose en marge pour 
obtenir un sens excellent: «Nous vous envoyons par 6crit quel- 
ques semences de doctrine, en faisant un choix parmi les biens 
que TEsprit autrefois nous a dispenses (c'est k dire les Ecritures), 
et souvent meme nous citerons express^ment les paroles de 
TEcriture ...» L’auteur ne promet done aucunement une antho- 
logie tir^e de ses propresoeuvres^, et le texte ne dit rien en faveur 
de Gr^goire. II n'oblige non plus en aucune fa 9 on k reporter k la 
vieillesse de Gr^goire la redaction du De InatUvio^; les paral- 
Ikies avec ses autres oeuvres asc^tiques s’expliquent aisdment, 
quelle que soit la date du traits. Nous verrons plus bas qu'il y a 
lieu de situer le De Institvio im certain temps avant le concile 
de Side, qui se tint vers 390. 

II ne reste done qu’i comparer deux par deux, au point de vue 
litt^raire, les opuscules asc^tiques publics par Jaeger. On sait 
combien il est difficile, dans ces conditions, d’arriver k des con¬ 
clusions fermes. On pent toujours interpreter les faits dans le sens 
de rhypothese adoptee au depart. Jaeger par exemple parcourt 
quelques pages et explique aisement Macaire comme ime para¬ 
phrase de Gr^goire^ sans m^me envisager I’hypothese inverse. 
Il est aise de s’accorder pour definir les faits; pour les interpreter, 
on n’arrive gufere qu’i des vraisemblances. 

Commen 9 on 8 par rappeler que Gregoire ne repugne pas k 
chercher une source d’inspiration litteraire. Apres Philon, il ecrit 


^ Jaeger, 116—118. 

* La Grande Lettre, 268, 1—269, 9, reproduit Macaire, Horn. XL, 1—2, 
PG34, 761D—764B. Dorries, Symeon, 144, n. 1, estime que Thom^lie est 
ant^rieure k la Grande Lettre (cf. ibid. 136, oil il montre que le passage re¬ 
presents un stade archaique dans Toeuvre de Symeon). Dans ce cas, la depen- 
dance de Gregoire de Nysse par rapport k Macaire serait prouvee, car il serait 
impossible que Thomeiie, source directe de la Grande Lettre, depende du pas¬ 
sage correspondant du De Institute. Mais il peut se faire aussi bien que ce soit 
Thomeiie qui reprend la Grande Lettre, et alors la coincidence ne prouve rien. 

* Cf. Jaeger, 118—119. 

* Jaeger, 175—207. 
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une Vie de Moise; apr^s Orig^ne, des commentaires all^goriques 
sur les Psaumes ou le Cantique; apr^ Basile, un Hexa4m4ron et 
un Contre Eunome. Son originality s’exerce volontiers dans 
rapprofondissement et renrichissement de themes d^j^ proposes. 
Macaire, an contraire, qui ne pretend pas k la littyrature, livre en 
gynyral son expyrience personnelle, sans que son expression cherche 
un appui dans un cadre pryexistant. 

Personne ne met en doute la supyriority littyraire du De InsH- 
tvio sur la Grande Lettre. «The language and style of the letter 
distinguish it clearly from those of Gregory of Nyssa’s treatise 
and other ascetic works. ‘Macarius’ employs vulgarisms con¬ 
stantly, and his Greek is a far cry from the polished literary pro¬ 
ductions of Gregory, the former rhetorician and master of the art 
of writing. On s’explique mal le passage du correct k I’incorrect. 
Qu’un ascete ait dycidy d’yiiminer les allusions philosophiques 
oh se complaisait Grygoire, passe encore — quoique la plupart de 
ces allusions n’aient rien eu de surprenant ni d’extraordinaire. 
Mais la destruction des efiFets littyraires est peu vraisemblable. 
Jaeger montre par exemple comment Macaire bloque en une seule 
formule des sentences antithytiques: <rby so doing Macarius 
simplifies their thought and deprives Gregory’s powerful and 
pointed language of all its epigrammatic effect and colors*. On 
comprendrait mieux le processus inverse. II en va de m^me pour 
la phrase suivante, oh Macaire construit une ynumyration exacte- 
ment comme Grygoire, mais pour la rompre en son milieu par ime 
maladroite anacoluthe, alors que Grygoire s’en tire k I’aide d’une 
yiygance de rhytorique*. 

Macaire est un rien plus lor^g, mais il apporte deux fois moins 
d’idyes, car il surcharge ses formules d’adjectifs pieux^, de gyni- 

^ Jaeger, 154, n. 1. • Jaeger, 180. 

* Jaeger, 181—182: «The next paragraph in Macarius again begins with 
the same words as in Gregory ... Then there follows the propositio of his 
(Gregory’s) treatise, which he breaks up intn a number of indirect questions; 
then, because the beginning of the sentence is already half forgotten, he re¬ 
peats: ineidij toivw . .. Macarius does not attempt to imitate this sophisticated 
anacolouthon of his source, but makes the last verb follow immediately after 
the enel tolwv of the start of the sentence . .. He then gives the contents of his 
book in the same way that Gregory does, by a number of indirect questions... 
But even so he cannot avoid the anacolouthon of his source; he therefore inter¬ 
rupts himself . . . Gregory’s anacolouthon springs from his rhetorical art; that 
of Macarius results from emergency.* 

* Voir plus haut p. 314, n. 4. Il suffira de citer ici I’incipit, 233, \x 6 xwv 
djidvTcov deandTTjg, 6 (piXdvdQwnog ^eog dyaduQ dpoQpdg . . . 
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tifs redondajits^jd’interminables Enumerationsil anticipe, il se 
rEpEte^, tandis que GrEgoice Elimine le superflu et introduit k la 
place de brillantes ouvertures sur un arriEre-pIan philosophique. 
Le langage de Macaire reste beaucoup plus proche des sources 
bibliques^, qui fournissent, nous Tavons dit, la chaine de citations 
sur laquelle reposent les deux ouvrages. Il n’est pas impossible 
que tout cela s’explique par une revision Edifiante et biblifiante, 
mais il est plus naturel de supposer un correcteur qui enrichit le 
premier jet et retouche le vocabulaire pour le rendre plus clas- 
sique. 

On trouve enfin dans le De Institvio des ElEments qui tranchent 
sur la maniEre habituelle de GrEgoire, et s’expliquent par sa 
fidElitE k son modEle; cela, en particulier dans la seconde partie 
(pages 66—89) qui en vient aux prescriptions pratiques et commu- 
nautaires: les rapports harmonieux entre les frEres adonnEs aux 
divers travaux et ceux qui vaquent exclusivement k la priEre®, la 
prudence qui convient aux supErieurs dans la rEpartition des 
charges®. Que ces sujets intEressent Macaire plus que GrEgoire, 

^ Un exemple d^s la premiere page, 233,10: i} jrjg ;fd^tT 05 tov ^eov dvex- 
diTjyrjTog dydjtij; 233, 16: rq) (pwri Ttjg dXrj^ovg yvcoaecog. 

* Longues listes de vices, qui n’ajoutent rien k Targument: 241, 11 et 18; 
244, 9; 245,11; 272, 16. Listes de vertus: 264, 9; 265, 9; 274, 1, 9 et 12. Syno- 
nymes d^orivant Tefifort asc4tique: 236, 20; 237, 16; 272, 13; 273, 1 ... 

* Cf. Jaeger, 180. 

^ Voir un exemple cit6 plus haut, p. 314, n. 3. J’en prends au hasard quel- 
ques autres. Phil. 3, 13: roig i/ujiQoa^ev iTieJcxetvdfievog; Macaire 255, 7: ini rd 
l/mQoa^ev iTtexreivdjuevoi; GrEgoire 65, 11: ini rd ifjmQoa^ev iTiexxeivea^i. Ma¬ 
caire est plus proche de la formula de Paul, en deux details que rien ne jiortait 
k corriger syst^matiquement. De meme Eph. 4,13: elg SvdQa TiXeiov, elg /jUtQoy 
i^Atxiag; Macaire 238, 10-11: aij^ijaiv ini rd riXetov fiirgov Trjg Ttvevfiartmjg 
^hxlag dexdfisvog; Gr6goire 46, 25—26: Toig tov Sexofiivov TuSvoig i} Scooed fietQBU 
xai rfjg xdgtrog. Ici Macaire combine par reminiscences deux elements d*nn 
mSme verset, on aura peine k croire qu*il a sciemment et volontoirement cite 
saint Paul pour enrichir le texte du De Institute; Gregoire, qui resume en une 
Ugne tout un developpement de Macaire, laisse tomber les reminiscences bibli- 
ques qui allongent la redaction. Voir aussi Macaire 236, 18: «Celuiqui est ne 
d’en haut, de I’eau et de I’Esprit*, paraUele k Gregoire 45, 1: «L*ame regeneree 
par la force de Dieu» (la meme «ame» est introduite en Gregoire 45,8 et 46,10). 

* De Institute, 80, 15—81, 10: el rig raw ddehpwv Tovrq) jcp fiigei tujv doerdnv 
iaurdv djiodldwaif T(b rfjg evxfjg Xiyo}, xaXov ^aavgdv Ttegiinei..,XQ!^ di xalxoiig 
kouiodg diddvai Tq> Toio&cqt xaigdv xai axryxaiQsiv jfj noQOfiovfj Tfjg TiQoa' 
evxfjg, dniog xai af^ol fierdaxfoai tcov dya&d^ xaQiubv, dre di) xoivoovol tov rotod- 
TOV piov T0 awijSeo&ai yeyovdTeg. 

* 82, 12—14: Todg nQoearwTag di XQ^ crwavri^fi^dveiv T<p TOiovTtp xai did 
Tidarjg OTiovd^g xai vovdeaiag Tgitpew Tf/v tuqI t 6 jiQoxelfuvoif xov edxof^ivov in idv 
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cela ressort de rensemble de Tceuvre litt^raire des deux auteurs, 
et aussi du fait que la Grande Lettre ajoute ici vingt pages 
(282—301) sans correspondant dans le De Inatitvio (soit que 
Macaire ajoute, soit que Gr^goire retranche). Depuis la parution 
du De Inatitvio, certains specialistes, sans songer k la possibilite 
d’une influence de Macaire, ont deji relev6 d’autres traits qui 
distinguent le traite au sein de Tceuvre gr^gorienne: d’apr^ le 
P. Leys, le role du Saint-Esprit y est beaucoup plus marque^; 
d’aprfes W. Volker, le th^me du renoncement au monde y prend 
un caractere plus concrete. Or Tinsistance sur la participation k 
rEsprit-Saint, ainsi que Texp^rience prolong^e des conditions 
concretes de la vie monastique, appartiennent sans aucun doute 
aux notes de Toeuvre macarienne. 

Du reste, la date de la Grande Lettre ne pent gufere 6tre post4- 
rieure k Gr^goire. Jaeger, il est vrai, a cm pouvoir la rajeunir: 
♦If it were possible to establish irrefutably the dependence of the 
Macarian writings and their mystic type of theology on Gregory 
of Nyssa’s treatise ..the date of these writings would be rele¬ 
gated to the flfbh century, whereas now they are generally placed 
in Gregory’s lifetime. Moreover, a revision of the now-prevailing 
theory of their historic origin and character would be unavoid¬ 
able. En fait, ce r&ijustement chronologique ne parait pas 
possible. Le mouvement messalien fut condamn^ aux environs de 
390 par Amphiloque d’Iconium, au concile de Side, puis par I’^vfi- 
queFlavien i Antioche*. Or I’appartenance de Macaire k ce mou¬ 
vement ne se d^duit pas seulement d’une analyse th^ologique^, 

/i(ap 9ctX, Je ne crois pas qu*on rencontre ailleurs chez Gr^goire cette experience 
de la vie communautaire. 

1 R. Leys, La theologie spiritnelle de Gr^goire de Nysse, dans Studia Pa- 
tristica II, Berlin 1957 (Texte und Untersuchungen 64), 498. 

* W. Volker, Gregor von Nyssa als Mystiker, Wiesbaden 1966,126, n. 3. 

* Jaeger, 147. 

^ 8iir la date du concile de Side, voir K. Holl, Amphilochius von Ikonium, 
Tiibingen 1904, 31—38; G. Picker, Amphilochiana, Leipzig 1906, 165—168. 
Les sources relatives au messalianisme sont oommodement rassembiees par 
M. Kmosko, dans son introduction au Liber Graduum (Patrologia S 3 nriaca, 3), 
Paris 1926, col. CLXXII—CCXCIII. Photius, qui a encore oonnu les Actes du 
concile de Side, et Th4odoret, encore proche des 4v4nements, attribuent 
positivement k Amphilochius d’Iconium Tinitiative en cette poursuite; il 
n’est done pas possible de reporter la crise plus bas qu’au IV® si^cle. 

* Parmi les historiens de la spirituality qui ont regard^ les textes de pr^s 
avant de conclure au messalianisme de Macaire, citons I. Hansherr, L’erreur 
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que Jaeger pourrait estimer malveillante et tendancieuse; elle 
se constate positivement, par la presence des propositions 
messaliennes, connues par les listes des hdr^iologues, dans le 
texte de I’Asceticon macarien. Ceci a etd 6tabli sur pieces par dom 
Li. Villecourt, puis soumis k un nouvel examen par H. Dorries^, et 
personne n’a tent4 de rdfuter leurs arguments. Ces listes de pro¬ 
positions messaliennes prennent leur origine dans la liste dressde 
k Side par Amphiloque d’Iconium, d’apr^s les formules mSmes des 
moines condamn^^. Lorsque les historiens de la spiritualitd 
cherchent un sens suspect aux textes en apparence les plus inno¬ 
cents, il pent leur arriver d’exagdrer, mais ils s’appuient sur la 
mdfiance des 6v§ques de Side et d’Antioche. 

On ne pent gufere mettre en doute que la Grande Lettre appar- 
tienne au m^me auteur que I’Ascdticon macarien ainsi datd^. II 
est du reste un autre indice chronologique, qui Tatteint directe- 
ment. Dans les pages qu’elle ajoute au De InstitvJto, elle fait appel 
k r^pisode dvangelique de Marthe et Marie^ pour justifier la vie 
purement contemplative de certains moines et demander aux 
autres de la respecter. D’apres une enqu^te r^cente et tr^s atten¬ 
tive elle est seule k interpreter ainsi ce texte, avant Jean Cas- 

fondamentale et la logique du messalianisme, dans Orientalia Christiana Perio¬ 
dica 1, 1935, 328—360; F. Dorr, Diadochus von Photike nnd die Messalianer, 
Munohen 1937, 10—43; H. Ddrries, Symeon; A. Guillaumont, Les Messaliens, 
dans Mystique et Continence (Etudes Carm41itaines), Paris 1952, 131—138; 
E. des Places, Diadoque de Photic^. (Euvres spirituelles, Paris 1955 (Sources 
Chr4tiennes, 5 bis), 13—22. II n’est pas facile de r4cuser ces jugements. 

^ Ddrries, Symeon, 425—441. 

* n devrait 5tre hors de oonteste que les listes des h^r^siologues visent 
TAscdticon macarien. Par contre, il est moins bien dtabli que la liste de Side, la 
plus ancienne de toutes, visait d^jk une redaction 6crite de cet ouvrage. Th6o- 
doret, Haereticarum fabularum compendium, IV, 11,25 (Kmosko, 1.1., 
col. CC), affirme quAmphiJoque d*Iconium a ins6rd dans les Actes de Side 
adrwv rag (pcDvdQ, ce qui pourrait s’entendre seulement de d<^clarations orales. 

‘ Jaeger 154: «Whatever his true name, there can be no doubt that he 
(Pauteur de la Grande Lettre) is identical with the author of the so-called Ma¬ 
carius homilies.* A la Conference Patristique d’Oxford 1959, H. Ddrries a 
bien voulu m*assurer que lui aussi se considdrait comme certain de ridentitd 
d’anteur. A. Guillaumont, dans une recension de I’ouvrage de Jaeger parue 
dans la Revue de Thistoire des religions 146,1954, 94—98, a mis en doute cette 
identity, mais surtout parce qu*il tenait 4 maintenir sa date traditionneUe 4 
TAscdticon macarien, sans discuter les conclusions de Jaeger quant 4 r4ge de 
la Grande Lettre. 

^ Jaeger, 287, 16-289, 7. 

^ A. Csanyi, Optima Pars. Die Auslegung von Lk. 10, 38—42 in Geschichte 
nnd Gegenwart. Thdse dactylographide, Rome 1959. Sans avoir pensd 4 re- 
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sien. Or Chrysostome, bras droit de Flavien d’Antioche, semble 
bien attaquer cette ex4g^e, dams ses homilies sur saint Jean, pro- 
nonc^es pen apr^s 390^. La Grande Lettre serait done ant^rieure 
k ces homilies, k moins que Chrysostome ne vise une oeuvre mes- 
salienne perdue ou une ex^g^se orale, toute proche de notre texte. 
Par ailleurs, dans Tensemble des textes macariens, la Grande 
Lettre ne semble pas ^tre Tun des plus r^cents, elle ignore la phase 
aigue de la controverse avec la hi^rarchie; nouvelle raison pour la 
situer avant le concile de Side. 

11 est impossible de s’^carter de la sentence commune, qui voit 
en Macaire le repr^sentant principal, sur le plan litt^raire, du 
messalianisme condamn4 4 la fin du IV* siftcle dans I’Est de I’Asie 
Mineure et le diocese d’Antioche. Et pourtant, ce n’est pas sans 
raison que Jaeger proteste contre une interpretation syst^mati- 
quement defavorable des formules macariennes^, et souligne leur 
parents avec Gr^goire de Nysse (quel que soit le sens de la depen- 
dance). Dans le cours de Thistoire, trop de grands spirituels, 
d’Orient et d’Occident, ont reconnu la valeur de la doctrine de 
Macaire et de Texperience qu’elle traduit — quoiqu’il ne faille pas 
oublier que ces jugements favorables ont ete poi^s sur un texte 
ampute de ses pointes les plus poiemiques^. Macaire s’oppose 
mSme vigoureusement au messalianisme, tel que le d^crivent un 
bon nombre des sources^. Comment concilier ces jugements con- 
tradictoires au sujet de sa participation au messalianisme? 

A voir de prfes les documents, il faut distinguer plusieurs • 
esp^ces de messalianismes. Avant 380 d4ji, Epiphane et Ephrem 
stigmatisent sous ce nom un monachisme d4vergond4 qui faisait 
horreur k Macaire. Celui-ci, en conflit avec Amphiloque d’Iconium 
et Flavien d’Antioche, fut accuse de messalianisme par la hi4- 
rarchie; il fut assimil4, bien malgr^ lui, aux messaliens; il fut 
afifubl^ d’lm nom odieux, selon un ph4nom^ne qui n’est pas sans 
exemple dans I’histoire des h^r^sies. Lui ne s’est jamais consid4r^ 

porter au IV® si^cle la Grande Lettre, Csanyi avait remarqu6 Topposition entre 
son ex^gese et celle de Chrysostome. On pent esp^rer une publication proohaine 
de cette page d’histoire de I’ex^gese. 

^ Horn. 45, sur Jean 6, 27; Travaillez, non pour la nourriture p^rissable. 
PG 59, 247-249. 

* Jaeger, 208—230. 

2 Dorries, Symeon, 404—405. 

* Voir notamment W. Volker, Neue Urkunden des MessalianismusT, dans 
Theologische Literaturzeitung 68, 1943, 132—135. 

* Ce sont les premiers textes cit^s par Kmosko, 1. c., CLXXI—CLXXX. 
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comme messalien. L’histoire de la spirituality ne peut oublier le 
conflit avec les yvfiques, elle ne peut ignorer les dangers auxquels 
exposait Tenthousiasme de Macaire, mais elle doit reconnaitre 
aussi la profondeur de son experience spirituelle, ses liens avec 
les oeuvres les plus remarquables de la spirituality orientale, son 
opposition au messalianisme grossier. 

Dans ce contexte historique, les rapports de la Grande Lettre 
avec Grygoire de Nysse prennent nycessairement une signification 
plus personnelle que ne I’a pensy Jaeger. Grygoire de Nysse et 
Amphiloque d’Iconium sont tons les deux des disciples et des 
hyritiers de saint Basile, en relations Tun avec Tautre. Comment 
concevoir que Grygoire s’inspire d’un messalien, ou qu’un mes¬ 
salien plagie Grygoire? 

On ne voit pas pourquoi Macaire aurait senti le besoin de dy- 
marquer Grygoire, du vivant de celui-ci, ou peu apr^s. Outre les 
qualitys du style et les ryminiscences philosophiques, Grygoire 
avait une autority personnelle; il dyfendait I’interprytation con¬ 
templative de I’ascese monastique, I’idyal de la parfaite purety du 
coeur et de I’inhabitation de FEsprit^. II ytait plus intyressant de 
diffuser le De Instituto Christiano que de le paraphraser en per- 
dant le bynyfice de la signature de Fauteur. 

Au contraire, une correction de Macaire par Grygoire a de la 
vraisemblance. Un rappel de la politique de Basile envers les 
moines eustathiens* n’est pas ici hors de propos, si le mot de 
politique peut convenir alors qu’il s’agit de I’idyal le plus profond 
de Basile, de sa conception de I’obyissance k I’Evangile. Le mou- 
vement ascytique eustathien n’ytait pas sans danger; il avait yty 
condamny au concile de Gangres, vers 341, et restait si mal famy 
en de nombreux milieux que Basile lui-m^me resta longtemps 
suspect pour y avoir adhyry. Mais le meilleur moyen de tirer parti 
de ces forces impytueuses ytait de les discipliner de I’intyrieur, 
de les purifier en leur faisant myditer le Nouveau Testament, de 
les mettre au service de FEglise et de les unir k la hiyrarchie, non 
sans plaider leur cause devant le public cultivy en dissertant avec 
art sur leurs antycydents philosophiques. Les disciples de Basile, 

^ Une formule entre beaucoup d’autres: diSeixrai rfc 6 rfjg eiaE^elag axondg 
.. . 6g icni y>vxfjg xa^aQia/udg xai rov Ttvevfiaxog dC igya/v dya&wv TiQoxomjg 
ivoLXTjaig. De Instituto, 79, 15—18. 

• Cf. J. Gribomont, Le monachisme au IV® s. en Asie Mineure: de Gangres 
au Messalianisme, dans Studia Patristica II, Berlin 1957 (Texte und Unter- 
suchungen 64), 400—415. 


Digitized by v^ooQle 



322 


J. Gbibomont 


Gr^goire de Nysse et Amphiloque d’lconium, ont certainement 
cherch4 k suivre la m^me ligne apres la mort de leiir ain6; ce n’est 
qu’apr^s avoir constate son impuissance k garder barre snr cer¬ 
tains groupes trop dynamiques qu’Amphiloque aura du se re- 
soudre k la s4v6rit6. Gr4goire a tres bien pu appr^cier, malgr4 une 
certaine pauvret^ stylistique et une philosophie rudimentaire, la 
Grande Lettre, son appel k la perfection et k la pri^re. La re¬ 
toucher, lui gagner un plus large public, c’4tait prficher Tideal 
qu’il admirait dans les communaut^s monastiques, c’4tait peut- 
§tre corriger amicalement quelques formules moins prudentes, 
c’^tait rapprocher les diverses tendances qui mena9aient de se 
heurter dans TEglise. Ceci naturellement n’est concevable qu’un 
certain temps avant le concile de Side, mais rentre parfaitement 
dans les vraisemblances historiques. 

Les deux ouvrages asc^tiques red^couverts par W. Jaeger ont 
un interfet tout particulier: en soumettant k Thistorien un pro- 
bl^me de dependance litteraire, ils Tintroduisent dans le secret 
des relations entre la haute culture de la spirituality des Cappa- 
dociens, et cet enthousiasme religieux populaire qui finit par se 
voir d^noncer sous le nom suspect de Messalianisme. La priority 
de Grygoire, soutenue par Jaeger, n’est pas dymontrye et rysout 
mal les difficultys philologiques et historiques. Accorder la 
priority k la rydaction la moins soignye et la plus proche de la 
Bible rend mieux compte de certains traits concrete par oh le 
De Inatituto tranche sur la maniere habituelle de Grygoire. Les 
indices extemes vont dans le m^me sens. Dans cette hypothyse, 
I’histoire du mouvement ascytique eustathien entre la mort de 
Basile et le concile de Side retrouve sa continuity; Grygoire puise 
dans ce milieu une expyrience spirituelle authentique; s’il re- 
manie et diffuse le manifeste de Macaire, c’est qu’il vit lui-myme 
dans im contact plus ou moins prolongy avec les moines. Cet 
exemple ryvele d’une fagon tangible combien reste, en ryalite, 
secondaire le v^tement platonicien sous lequel il prysente si 
brillamment son christianisme. 
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The short space which has been allowed to me to develop my 
subject, i. e. “the patristic origins of Gregory Palamas’ doctrine 
of God”, obliges me to limit my survey and omit the texts 
which I would have liked to quote in support of my views. But on 
the other hand, by condensing my interpretations I will perhaps 
be able to simplify the arguments for and against PcJamas’ 
famous theology. 

His doctrine of God must be considered as the logical conclu¬ 
sion of an age long series of attempts to find an acceptable syn¬ 
thesis of two diametrically opposite concepts of “God”, namely of 
HIM revealed by the Holy Script and promulgated by the Holy 
Councils, and the other concept of IT, which Damascius, not 
being able to class it in any logical category, had named *Exelvo, 
and which our mind projects beyond anything which can be 
thought, affirmed or denied. 

The new road which — after the Kappadokian Fathers and 
Leontius of Byzance — the Byzantine theology has followed, 
thereby for ever leaving the ways which led the Latin Church 
to scholasticism, has been inaugurated by the Pseudo-Areopagite. 
It would be a mistake to attribute solely to the longevity of the 
legendary “apostolate” of S. Denys, “S. Paul’s disciple”, the deep 
penetration into Byzantine theology of the Neoplatonician doc¬ 
trine concerning the “Supreme Principle”. One should not lose 
sight of the fact that platonician doctrines, which have dominated 
philosophical teaching in the Byzantine didaskaleia, have been 
taught in accordance with the interpretations and commentaries 
of the Neoplatonicians. On the other hand, the preponderance of 
ascetic tendencies in the Byzantine Church must have facilitated 
— in spite of the great Doctors’ warnings — the adoption of a 
theology which seemed to render the Henoaia accessible to the 
ignorant. 
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S. Denys — an incompletely converted Neoplatonician — had 
been (aa a philosopher) fascinated by a concept of God foreign 
to the teaching of the Church, because unattainable by any 
operation of the human mind. His incessant and often wrongly 
interpreted use of the prefixe vniq shows his wonder when dis¬ 
covering the new vision of God, which had been energetically 
rejected by classical philosophy, because it was removed so far 
beyond thought that, measured by the principles and maxims of 
common reasoning, it could only signify contradiction, void, 
obscurity and absurdity. 

From the point of view of logic and terminology, S. Denys has 
added nothing to the discoveries of the Neoplatonicians. The 
originality of his work and that of his successors has consisted in 
their laborious efforts to associate with a theology almost wholly 
completed, a new notion of God, entirely incompatible with the 
categories of Being, the One and Intelligence. 

Accordingly, when quoting and explaining the Holy Script, 
S. Denys expresses himself often with a considerable harshpess 
on the subject of theophanies, images, emblems, symbols. He goes 
even so far to justify them, because their crudity forces us to 
reject them and look for some spiritual significance. As to the 
simple believers, “Let them be contented with those impure 
imaginations; what is the good of casting pearls before swine!” 
None of God’s even names should be taken in their traditional 
meaning. 

While invoking the Scriptures, S. Denys admits at the same 
time, that he owes his doctrines to the paradosis of his Masters in 
mystagogy, who are evidently his pagan predecessors, since 
talking of divinity as vnsQdyvcjoxoQ or vneQdQqriTOQ^ he uses tech¬ 
nical terms which are nowhere to be found either in the Scrip¬ 
tures or in the treatises and homilies of the Fathers of the Church. 

I am giving now a shortened r4sum4 of the reasoning which 
forms the basis for introducing the new term vTieg-a-yvcoaia: it 
has been employed by Damascius, to stress the infinite (or rather 
hyper-infinite) distance which separates Exelvo even from the 
most absolute dji6(paaig. As the modulus of a new terminological 
series progressing to the Infinite, he has introduced the notion 
“Augustity” (TifiioTrjg). In this new progressive series any term 
win be the more “august” and “sublime”, as it is farther removed 
from the initial term. The ultimate term finds its place beyond 
the most abstract mental apophatic operation of which we are 
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capable. Yet even the term vTieQ’d’yvcoaxoq, which would seem to 
exclude all attribution of Being or Non-being by our thinking, 
rests on a new apophasis, i. e. consequently on a mental operation 
and for this reason can be surpassed by a new apophatic rejection 
in the following higher degree. While stressing repeatedly the in¬ 
accessible majesty of 'Exelvo, Damascius has extended his view 
still farther and farther, when saying that the HYPER-NON- 
KNOWABLE, while being primarily and absolutely UN¬ 
KNOWABLE, even so cannot strike us as being Un-knowable. 
Consequently, if we could determine some other “object’' which 
would surpass any other thing-unknowable, then we could 
consider THAT to be the most August {xijutxbrarog). 

These new terms had been a last minute acquisition of the 
School of Athens, and do not yet occur in Proclus’ writings. In¬ 
cidentally, the use of this and related terms by S. Denys permits 
us to date his works as late as the beginning of the Vlth century. 

How can one identify HIM whose name is “He who is” with 
THAT which, immeasurably beyond Being, must be considered as 
essentially Not-being? How can one find back in the Life and 
the Thought of the Churches a notion of that which, according to 
S. Denys, is hyper-eminently superior, i. e. hyper-essentially 
beyond Norm, Life, Verb, Essence, Reason, Knowledge, Unity, 
the End, Immensity, and which — we may add — not Being and 
at the same time beyond all Non-being, logiccdly speaking, is 
Void and Nihil? 

On the other hand, after having denied to the Supreme Prin¬ 
ciple the One, the Three or in general the Number and any 
number, he yet forcibly introduces in that Principle the three 
divine Persons and, when talking of the acceptance of human 
Nature in the Person of the Verb, he represents this as an ema¬ 
nation of the Hyper-One along the scale of beings, in the Uni¬ 
verse. “Thus” he says, “Christ descends without varying from 
the ONE which He by nature is, to the Multiple”. 

In the work of Maximus Confessor we again find the same per¬ 
plexities caused by alternatively exalting the two contradictory 
concepts of the Divine. Now he preaches the God who substan¬ 
tially IS, the philanthropic God of the Scriptures; then, like his 
“divine” Master, he exalts the God who is Nihil, who is knowable 
only by His absolute unknowableness,, to acquire knowledge of 
whom, all mental life must vanish, who is not Eternity but that 
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out of which Eternity emanates, and whom, in order not to say 
that He may “be”, one must affirm that He “was” or that He 
“hyper-was”. 

Although one does not find in Maximus’ works the term 
v 7 t€Qayv(oala, a dangerous term which he has learned to avoid 
because it could easily lead the believer into a possible Nihil, one 
finds back in his writings, if not the technical term, at least, in 
several texts its real meaning, for instance where he insists on 
our absolute certainty about the divine Object, though unaccom¬ 
panied by any mental presence, even after we have by a total 
apophasis eliminated all rational indications concerning ITS 
pseudo-existence. He repeats a dictum of S. Denys who, following 
the example of the Neoplatonicians, warns us that at the very 
moment when the ultimate shade of a concept of God, thought 
by our minds, is about to reveal itself, at once perfect darkness 
and complete ^oid envelop us, from which experience we are 
however not h deduce the disappearance of the Object. This 
Object continues to haunt us with an absolute certainty, which 
our mind by logical means cannot attain. 

The numerous misunderstandings to which this theology has 
been subject arise from the use of the term THE08, both when 
it relates to the God of the Scriptures and the Church, and when 
the Neoplatonician term ^Exelvo, this logically absurd and im¬ 
measurably sublime Larva, is meant. 

Gregory Palamas had the courage to introduce a new term 
indicating a synthesis of the two opposite notions of God, in a 
relation of Essence and Energies. Here it is a question of propor¬ 
tionate relationship, as his theology implies properly speaking 
not Ovala, but vneQovaidrrjQ as the name of the inaccessible and 
inactive Supreme Principle, the term ovala being only used for 
“common” essences. 

In his writings Palamas frequently referred to the methods 
of the great Doctors, his predecessors who, so as to defeat their 
heretical contradictors (^ians, Nestorians, Monophysites, etc.) 
who had based their argumentations on the categories and rules 
of classical reasoning, had been obliged to introduce new cate¬ 
gories of theological thought. Palamas opposes to his own ene¬ 
mies the example of the Church when creating two hitherto 
unheard of theological categories: the Trinitarian-Unity which in 
contrast to the healthiest principles of classical logic at the same 
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time clearly separates and absolutely identifies the divine Per¬ 
sons, and the concept of the Hypostasis of the Verb, who — in it¬ 
self One — comprises the two opposite Natures, while possessing 
from each unaltered their contradictory characteristics. 

The final promulgation of Palamas* new concept took place 
at the Council of 1351 (fourth Anathema) which has for Eastern 
Orthodoxy perhaps no less importance than the Symbol of the 
year 325 and the adoption of the new category *Ew7t6ararov 
in the Vth century. 

It is not surprising that Palamas’ “new” doctrine of God had 
been in the preceding nine centuries duly prepared by Proclus* 
teaching. Arguments, similar to those which Proclus had used in 
his Stoicheiosia, have been employed by Palamas to coimter the 
reproach which his adversaries had made, i. e. that he had relegated 
divine qucJities and operations into Divinity itself. Proclus had 
taught the Eternally Divine enveloping both t^ imparticipable 
Hyper-One and the divine Henads. Similarly froiii a purely logi¬ 
cal point of view, in Palamas’ doctrines his concept of the Divine 
comprises on the one hand the non-participable ^YnegovauirrjQ 
and on the other hand the non-created 'Eveqyelcu, 

But Palamas, wavering in his terminology between the popular 
concepts of Divinity in the Scriptures and the unimaginative 
and hyper-abstract one of the Athenian Diadoques, tries more 
often to descend to the level of the common believer, and to 
define the relations between “Essence” and “Energies” resorting 
to more ordinary language. Now those relations are described as 
those between Cause and Effect, now between the inalterable 
Hyper-One and ITS essential and substantial “movements”, or 
the *Y7i€Qovai6T7]g is simply “transcendental beyond the Ener¬ 
gies”, or the Energies are instrumental in all operations of the 
Essence. Evidently the nomenclatures of these relationships are 
not proportionate to the actual majesty of the entities which they 
bring together, and tend rather to lower the problems to the 
level of imperfect understanding by the crowd. 

While referring to the Inaccessible Grod, sometimes by the term 
Ovala, and sometimes by that of ^YTtegovaidrTjg, Palamas often 
mixes up his explanations. To give but one example: each time 
when he combats the error made by his antagonists in naming 
the Energies Accidentals, because opposed to the divine Ovala, 
Palamas uses arguments which would have been superfiuous, 
had he employed the term ^YTteQovatdrrjg, which was the proper 
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one to use, rd avfiPefirjxdxa and ^ vTieQovaiorrjg not being in oppo¬ 
sition between contradictories. 

It would be a mistake on the other side to exaggerate the kin¬ 
ship between the theologies of Maximus and Palamas and those 
of Damascius and Proclus, and, for instance, to approximate the 
Christian Trinity to some Triad of Jamblichus and his successors, 
which are sub-divine complexes. 

Palamas finds a compromise by assigning to the Trinitarian 
God a hardly circumscriptible place, intermediary between the 
Hyper-energies and the Hyper-essence. Meaning to approach as 
much as possible the Trinitarian God to the ^YneQovaiorTjgy he 
shows a tendency to suppress any disparity between the three 
divine Persons, in attributing to all three indifferently exactly 
the same operations, and thus welding them together, for it is the 
variations in their qualities, attributes, operations, which distin¬ 
guish them from each other. 

If, on the other hand, there was in the Byzantine Church a ten¬ 
dency to bring together the Trinity and the Energies, both of 
which are namable, (and which the ^YTtegovauirrjg is not) the 
Energies differ from the three Persons essentially in being neither 
iwndaraxoi or av&vndaxaxoi. 

Trinity and Energies differ anyhow from the Hyper-essence by 
being describable and namable, and this opposes them to the 
*Y7zeQovai6xr]g, Several Councils about the middle of the XlV-th 
have strongly insisted on these characteristics. The Council of 1351 
distinctly stresses the unnamability of the divine Essence. “Only 
the Energies have a name. The name God can only apply to the 
Energies.'^ 

When Palamas says somewhere that the HYPER-ESSENCE 
of God is to the Energies as the Substance of the trinitarian God 
is to the three divine Persons, he obviously approaches the doc¬ 
trine which refuses to identify the ^Ynegovaidxrjg and the Trinity. 
But in general, Palamas, monk and prelate, when going back to 
the faith of the simple, prefers to identify the divine Ovaia and 
the trinitarian God of his Chimch. This and similar doctrinal con¬ 
fusions abound in several of his polemical treatises. 
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In the fourteenth chapter of the sixth book of the Confessions, 
St. Augustine records that at a time when he himself was faced 
with a variety of suggested courses of action concerning intel¬ 
lectual, moral and professional matters, he discussed the follow¬ 
ing proposition with a group of friends: 

“With a group of friends”, he relates, “I had been discussing 
and deploring the stormy anxieties of human life, and by this 
time we had almost decided to live a peaceful life away from the 
crowd” 

He continues to describe the proposed organisation of the 
society they had planned. There were to be ten members, two of 
whom were to be appointed magistrati, elected annually. There 
was to be a common purse, and each member was to have equal 
rights in the common property of the community. So, they 
thought, they might obtain peace from the turbulentae humanae 
vitae molestiae, in an existence such as this, remotits a turbis. 

The plan, as it happened, was never realised. The primary 
cause of its failure, as related by Augustine, was the married 
status of some of the members in this enterprise and the imminent 
matrimonial arrangements of others, such as Augustine himself. 
On such a basis, the society then seemed impracticable, and the 
idea was discarded. 

There is however an obvious association between the proposal 
discussed in the year 386 by Augustine and Romanianus, and the 
eventual formation of a small society, living in retreat at Cassi- 
ciacum but a few months later; and if St. Augustine himself in 
the year 397 recognised that the failure of this proposal in a sense 


^ Confessions VI14, 24. Et muUi amici agitaveramus animo, ei coUoquenies 
ac detestantes turhulentas humanae vitae moleatias, pene jam firmaveramus 
remoti a turbis otiose vivere, 
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paved a way for the purposes of divine providence', then one 
might well suggest that his later pursuit of the life in retreat and 
in community is to be regarded to a greater or lesser extent as the 
fruition of the society planned in the year 386. With regard to its 
association with the retreat of Cassiciacum, this is expressly 
stated by St. Augustine himself to Romanianus in the intro¬ 
duction to the second book of the Contra Academicos ^; and in this 
respect, M. Courcelle, in his discussion of the retreat of Cassicia¬ 
cum is justified in stating that “Cassiciacum n’est qu’un jalon sur 
I’itin^raire spirituel, qui devait mener Augustin du premier 
projet de phaJa^t^re pour philosophes jusqu’au monastere de 
Tagaste”^. 

There has been a variety of suggestions made concerning the 
reasons which led to the proposal discussed by Augustine and 
Romanianus in the year 386. Most have suggested that the idea 
of retreat in community is dependent to some extent on St. Augu¬ 
stine’s acquaintance with the example of other such experiments, 
and Courcelle, in his discussion of this period in Augustine’s life, 
selects three such examples*: 

a) The community life of the Manichaeans, gathered in the 
house of a certain Constantins in Rome 

b) The community life of the philosopher Plotinus and his 
disciples, together with the more immediate example of the re¬ 
treat of the neo-platonist philosopher Manlius Theodorus. 

c) The examples proposed by Pontitianus, as recorded in the 
eighth book of the Confessions^, important, not for the proposal 
here discussed, but for the eventual realisation of this proposal 
at Cassiciacum, namely: 

^ Ibid. VI 14, 24. Ex quo consilio deridebas nostra, et tua praeperabas, the 
nostra in this context refering to the original proposal, and the tua signifying 
the realisation of this proposal at the hand of divine providence. Cf. Contra 
Academicos II 2, 4—6 for St. Augustine’s own recognition of the association 
between the proposed society and the retreat of Cassiciacum. 

* Contra Academicos II 2, 4—6. 

* P. Courcelle, Recherches sur les Confessions de St. Augustin, Paris 
(E. de Boccard) 1950, p. 180. 

* Courcelle, op. cit. pp. 178 ff. 

^ The association between the Manichaean organisation and that proposed 
by St. Augustine was first suggested by P. Alfaric (L*6volution intellectuelle 
de St. Augustin p. 364). Cf. Courcelle op. cit. p. 179 n. 1 and Augustine, De 
moribus manichaeorum II 20,74; Cont. Faust. Manich. 5,5; ibid. 5,7. 

® Confessions VIII 6. 13. 
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I) The life of St. Antony and the monasteries of the Eg 3 rp- 
tian desert. 

II) The life of the monastery outside the walls of Milan. 

Ill) The conversion of his two friends in the imperial service 
at Trier, who Courcelle suggests may have been none 
other than St. Jerome and his friend Bonosius^. 

With regard to the influence of the flrst of these examples, one 
may suggest that at the time of the original proposal, it may have 
been of some signiflcance. Courcelle himself suggests that the 
scandal caused by this Manichaean community was in fact a 
deterrent to the actual formation of the proposed society*. As far 
as its importance for the actual retreat of Cassiciacum is con¬ 
cerned, however, it must be regarded purely as an example of 
community life in the most general sense, for it is unlikely that 
Augustine would have attributed much importance to a Mani¬ 
chaean pattern of life at a time when the Manichaean interpreta¬ 
tion of existence was for him all but replaced by that of Plotinus. 

We are left then with two or possibly three alternatives, the flrst 
the retreat of the neo-religious philosopher of the late Roman 
Empire, the remaining two the retreat of the Christian anchorite 
and the cenobitic life of the eastern and western church. 

It does not of course necessarily follow that any one of these 
examples of retreat in community was the immediate prefigura¬ 
tion of the retreat of St. Augustine. On the other hand, however, 
the idea of retreat in the ancient world was scarcely new, and 
though one may attribute a measure of originality to the pattern 
of the society formed by St. Augustine at Cassiciacum, there are 
certain features of this pattern which would serve to associate it 
either directly or indirectly with an already existing tradition. 

Deliberate attempts have been made to give due importance 
to the example proposed by Pontitianus of the life of St. Antony 
and the cenobitism of the Christian church. Discussions of this 
aspect of the retreat, therefore, tend to view the life of Cassicia¬ 
cum as owing its primary inspiration to Christian monasticism, 
and trace from this period the formation of the institutions which 
are said to have developed out of the retreat of Tagaste and are 
known as monasteria in North Africa from the year 394 onwards®. 

^ Courcelle, op. cit. pp. 181 ff. * Ibid. p. 178. 

* The first reference to the existence of a society known as a monasterium 
in North Africa at Tagaste is made in the epistle of Paulinus of Nola to Alypius 
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So, for example, Paul Monceaux entitles his article in Miscella¬ 
nea Agostiniana of the year 1931 St. Augustin et St. Antoine and 
in his discussion of the association of St. Augustine with the 
monastic life, traces its origin to the narrative of Pontitianus, in 
particular to his account of the cenobitic life of Eg 3 rpt and of 
Milan. It is ultimately from suggestions such as this that are 
derived statements, such as that made by Professor Adolar Zum- 
keller in the preface to his study. Das Monchtum des heiligen 
Augustirms^: ,,Sein Vbertrittzum Ckristentum'' he writes, „wareine 
Conversio im voUsten Sinn: Bekehrung zum Monchtum''. If one is 
therefore to give primacy of importance to the example of 
St. Antony, then to a certain extent this is going to condition 
one’s evaluation of the life of Cassiciacum. 

Developing on Paul Monceaux’s theme. Professor Zumkeller, 
in discussing the retreat of Cassiciacum, elucidates from the ac¬ 
counts of the Confessions, from the Dialogues and from the bio¬ 
graphy of Possidius, a series of references to work in the fields, a 
daily routine of prayer, the use of the psalter, a marked interest 
in asceticism, and a delight in community existence, such as 
would associate St. Augustine directly with the cenobitic insti¬ 
tutions of the late fourth century®. Granted that these references 
are deducible from the documents from which they are drawn. 
Granted also that the account is balanced by the suggestion that 
in a sense, the society is Platons Akademie ... in christlichem Ge- 
wand. But at the same time, the manner of the presentation of 
this evidence, and the description of Cassiciacum as a form of Vor- 
stufe klosterlichen Lebens would suggest a tendency to give a not 
wholly warranted importance to the example of St. Antony, and 
to deprive of their full significance other patterns of community 
life which, as we have seen, would appear to have had some 
bearing on the character of the retreat of Cassiciacum, and indeed 
on the ‘monastery’ of Tagaste. 

The series of Sather lectures delivered in the University of 
California in the year 1952 by P^re Andr4-Jean Festugifere, OP, 


in the year 394 (Aug. Ep. 24), though St. Augustine himself refers to his own 
community at Hippo as a monasterium in the year 391. (Cf. Sermo COCLV 1,1.) 

^ P. Monceaux, St. Augustin et St. Antoine. Contribution k Thistoire du 
monachisme, in Miscellanea Agostiniana II, Rome 1931, pp. 61—89. 

‘ P. DDr. Lect. Adolar Zumkeller, OESA, Das Mdnchtum des heiligen 
Augustinus, Cassiciacum volume XI, Wurzburg 1950, p. 10. 

* Zumkeller, op. cit. pp. 31—39. 
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published in 1954 under the title, Personal Religion among the 
Greeksy contains an important analysis of what is described as 
‘the inclination to retirement’ in the ancient world In the course 
of this analysis, P6re Festugiire notes that the word, or rather 
the concept contained in the word anachorein is applied in two 
senses, the first (its absolute sense) meaning to withdraw from 
society, and the second to signify what can only be described as 
a‘spiritual retreat’, retirement into oneself, which does not neces¬ 
sarily imply withdrawal from society. It is perhaps significant 
that in the life of Cassiciacum, and in the Dialogues written at the 
time, Augustine reveals an interest in both of these inclinations. 
The sheer fact of his having relinquished his position at the New 
Academy, and of his withdrawal from public life to the country 
house of Verecundus, constitutes his actual retirement (anacho- 
rein in the absolute sense); and his continual reference to the 
need for ‘entering into oneselT, a practice incumbent not only on 
himself^ but on his friends also*, constitutes his interest in spiri¬ 
tual retreat. If one admits then of the occasional though not 
necessary combination of these two aspects of retirement in the 
ancient world, then one has the beginnings of the possibility of 
placing St. Augustine in a long established tradition of the incli¬ 
nation to retirement. 

Where, it may be asked, did St. Augustine primarily come 
into contact with such a tradition? The second of the three 
examples of retreat in community which we have examined 
would appear to have some bearing on this question, and demands 
a closer examination. 

Courcelle has suggested that the proposal made in the year 386 
was partially infiuenced by St. Augustine’s reading of the ‘books 
of the Platonists’^. This is to a certain extent true. However, as 
there is a measure of uncertainty as to which items of the neo-Pla- 
tonic corpus were read by St. Augustine at this time, one is bound 
to suggest that the neo-Platonic writings which would have had the 

^ A. J. Festugidre, OP, Personal Religion among the Greeks (Sather Classi¬ 
cal Lectures, 1952, in the University of California, Series 26, University of 
California Press, 1954), Lecture 4, p. 53flf. 

‘ Cf. De Ordine 11, 3. Cujus erroris maxima causa est, quod homo aihi ipst 
est ineognUus. Qui tamen ut se noscat, magna opus habet consueiudine recedendi 
a sensibus, et animum in seipsum coUigendi atque in seipso retinendi, 

* Cf. De Ordine I 3, 6. 

^ Courcelle, op. cit. p. 179. He suggests that Augustine in fact had read the 
Vita Plotini of Porphyry. Cf. his Lettres grecques en Orient, p. 175, n. 9. 
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most important bearing on this question would have been the 
Vita Plotini of Porphyry, and the De vita Pytfuigorica of Iamb li- 
chus. One must not, however, be too stringent on this matter. 
As Couroelle observes, the ‘books' of the Platonists* may have 
been put into his hands by the neo-Platonist, Manlius 
Theodorus^, who was by all accounts not merely an exponent of 
the neo-Platonist metaphysic, but also himself a representative 
of the philosophic inclination to retirement. The more immediate 
influence then of one whom Augustine regards as in many ways 
instrumental in the solution of his intellectual difflculties, and his 
admiration for this same person at the time^ (though he was later 
to deplore him^), would place Manlius Theodorus in a signiflcant 
position in the tradition with which it appears possible to asso¬ 
ciate St. Augustine. 

Of what then is Manlius Theodorus primarily representative? 
Again, Courcelle is responsible for bringing to light his impor¬ 
tance in the life of St. Augustine^. From the panegyric written 
in his honour by the poet Claudian®, it would appear that before 
his election to the consulate, he pursued a literary career, and 
was a neo-Platonist by conviction. His fleld of instruction was 
that of ethics and physics, his interests ranged from the history 
of Greek philosophy to the study of astronomy and the nature of 
the soul. More important for the present study, perhaps, is the 
fact that until the year of his return to public life, he lived in 
retirement from society, a fact alluded to by Claudian in the 
lines: 

Agreatem dvdum me, diva reverti 
Cogis et infectum longe robigine ruris 
Ad tua aigna revocaa . . 

Theodorus is, however, perhaps representative of more than 
simply neo-Platonist philosophy and the life in retirement. He 
has some place, though not a primary place, in the tradition of 


^ Courcelle, op. cit. (Recherches) p. 163. 

* Cf. De beata vita 11—5. 

’ Confessions VII 9,13. and Courcelle, op. oit. pp. 153 ff. 

* Courcelle, op. cit. p. 153ff.; cf. Les Lettres grecques en Orient, pp. 122 
-126. 

^ Claudian, Panegyricus dicto Manlio Theodoro, in Monuments Germs- 
niae Historica vol. X p. 178 ff. 

* Claudian, op. cit. v. 174ff. 
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those who, conscious of the emptiness and formality of sophistry 
and the pursuit of eloquence in the ancient world, became con¬ 
verts to the life of philosophy, which involved on occasions per¬ 
manent or temporary retirement fiom public life. Examples of 
earlier representatives in the forefront of this tradition are quoted 
by M. Henri Marrou as those of Seneca the Younger, the Emperor 
Marcus Aurelius, the poet Apuleius, and, more immediately, the 
friend of Macrobius, Vettius Agorius Praetextatus^. It is inte¬ 
resting to note that P^re Festugi^re selects the examples of 
Seneca and Marcus Aurelius as representatives of the inclination 
to retirement*. So that, if we are to assess the full importance of 
Theodorus for an understanding of the retreat of Cassiciacum, 
one may suggest that the culmination of the interest in the neo- 
Platonist metaphysic, involving the understanding of the prin¬ 
ciple of ‘retirement into oneself’, of the pursuit of philosophy 
rather than the emptiness of sophistry and the turmoil of public 
life, and of the inclination to retirement into the country as ex¬ 
pressed in the person of Theodorus, would provide an important 
influence both in the decisions of St. Augustine and the pattern of 
life he chose to pursue in the months that preceded his baptism 
at Cassiciacum, and possibly in the years at Tagaste, which pre¬ 
ceded his ordination to the priesthood. 

The full significance of this retirement is enhanced by an under¬ 
standing of the importance of the principle of ‘retirement into 
oneself’ {dvax(OQrjaig elg iavrdv). The doctrine was of course learned 
by Augustine from his reading of Plotinus; it is the method 
prescribed by Plotinus for the attainment of the vision of ‘inac¬ 
cessible beauty’*. It is the principle whereby Augustine himself 
was released from the limitations of the Manichaean meta- 
physic^; it is that which colours the dialogues of Cassiciacum* 
and the account of the ‘vision of Ostia’®; it is the basis of most of 
what may be tentatively called the ‘mystical theology’ of 
St. Augustine. It has however an older tradition. Its origin is to 


^ H. Marrou, St. Augustin et la fin de la culture antique, (£. de Boccard) 
4th edition Paris 1968, pp. 169—179. 

* Festiugidre, op. cit. pp. 69—62. 

* Plotinus, Enn. I 6. 8. 

* Augustine, Confessions VII10,16. Cf. Confessions IV 16, 24. 

* For example, De ordine, I 1, 3. 

* Confessions IX 10, 23. Cf. P. Henry, La vision d’Ostie, sa place dans la 
vie et oeuvre de saint Augustin, Paris 1938. 
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be found perhaps in the Socratic doctrine of ‘concentration’ ^; it is 
a process advocated in particular by the younger Seneca and the 
emperor Marcus Aurelius. Basically, it is the principle whereby 
the philosophically inclined of the ancient world sought to dis¬ 
cover the Order which lay behind the chaos and disorder of 
society as they knew it, and from whose trammels they sought to 
disentangle themselves and thereby to transcend it. The yearning 
after this inner retreat brought with it where possible, actual 
retirement, though this was not for all the culmination of the 
ideal; though most recognised that ‘the cultivation of the mind 
and philosophy ... require ... solitude and retirement in full 
measure’^, those such as Seneca and Marcus Aurelius recdised 
that there was peace to be found even ‘within the camp’, and 
that actual retirement and flight from one place to another was 
virtually valueless without the necessary inner recollection of 
‘retirement into oneself’. 

Let us therefore attempt a brief re-examination of the life 
of Cassiciacum in the light of the observations we have already 
made. St. Augustine had retired from his appointment at the 
New Academy at the end of the summer recess. The nominal 
reason for this resignation had been a bronchial complaint^, but 
this, as he himself confesses, was not the primary motivation of 
his action. To state the matter briefly, one aspect of this retire¬ 
ment was the professional re-orientation demanded by his 
readjusted intellectual convictions; he had, in short, dis¬ 
covered the incompatibility of the diversified callings of elo¬ 
quence and philosophy, and had chosen the latter, thus allying 
himself to the tradition of conversions to philosophy of which 
M. Marrou views him as being representative^. This, at least, is 
one aspect of his conversion. 

He had retired to Cassiciacum, to the country residence of his 
beneficially disposed friend Verecundus®. By conviction, he was 
intellectually speaking an adherent to the teachings of Plotinus. 


^ The earlier tradition and the principle of concentration is outlined by 
P. Festugi^re, op. cit. p. 59 ff. 

* Dio Chrysostom, Discourse on the question of ‘anachoresis’, quoted by 
P. Festugi^re, op. cit. p. 61, and printed in H. von Amim, Dionis Prusaensia 
quern vocant Chrysostomum quae exstant omnia, Berlin 1893, II 269—268. 

* Confessions IX 2, 4. Cf. De beata vita 4. 

* H. Marrou, op. cit. p. 173. 

* Confessions IX 3, 6. 
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As we have seen, a philosophy such as this would incline him to 
seek retirement, though it would by no means necessitate this 
course of action. He chose however, with a country residence at 
his disposal and with the example of Manlius Thec^orus promi¬ 
nent in the activity of his consciousness, to withdraw, if only for 
a period, from the life of the city. 

The philosophy of which he had become a disciple, if it did not 
actually compel him to the pursuit of the life rtmoius a turbia^ 
decidedly imposed upon him the principle of ‘inner retreat’ if he 
were in any sense to realise the end towards which it directed him. 
The process of retirement into self, then, involved also the turning 
of his back on the deceptiveness of the sensual world which in 
practice involved what would be described in both Greek and 
Christian terminology as the discipline of asceticism. 

Finally, the presence of his two closest relations, his mother 
and his son, his brother Navigius, his cousins Lastidianus and 
Rusticus, his two pupils Trygetius and Licentius^, seemed both 
willing and suitable company to share in this retreat and to bene¬ 
fit from the instruction in the new philosophy that Augustine was 
able to afford them. 

The society of Cassiciacum may then conceivably be described 
as a retreat in community of those who by common conviction 
had ‘renounced the world’ and had devoted themselves to the 
pursuit of wisdom and the practice of the ascetic life. Now, it is 
no doubt significant that on the eve of the decision to pursue this 
form of life, there had been set before St. Augustine the examples 
of the life of St. Antony and of the cenobitic monasticism of the 
Christian church. Moreover, as Augustine himself admits, the 
doctrines of neo-Platonism were in many respects wholly com¬ 
patible with the teachings of the catholic church®, and he places 
also in the mouth of St. Monica the statement that they are 
pursuing at Cassiciacum the true philosophy as opposed to the 
false philosophies against which they had been warned by the 
reading of St. Paul^. Would it not then be more probable 
that there is a possible parallel between the discovery of 
the truth of Christianity above the wisdom of Plotinus, and the 

^ Cf. De ordine 11, 3. 

‘ De beata vita 6. He was joined for a time by Alypius. Cf. Contra Aoa- 
demicos I 2, 5. 

^ Confessions VII 9,13; De beata vita 4. 

^ De ordine, Ill, 32. 
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adoption of the Christian form of retirement above that of the 
philosopher of the ancient world ? 

One cannot deny the importance of the narrative of Ponti- 
tianus. Nor can one deny the close parallel observed by Courcelle 
of the conversion of Augustine’s contemporaries and equals in 
respect of cultural and educational background, Jerome, Bono- 
sus and Paulinus of Nola^. However, from an analysis of the 
word aruichoreais, Festugifere has observed that in its application 
to the Christian monastic movement of the fourth century, it is 
patent of little association with the inclination to retirement in 
the ancient world as a whole*, and though one cannot limit one’s 
comparison of these two forms of retirement to a simple linguistic 
analysis, it would appear that from their outward manifestations, 
their character w^ clearly not the same*. If then it can be shown 
that Augustine is more representative of the inclination to retire¬ 
ment in the ancient world than of the retreat of the Christian 
monk, what importance must be attributed to the narrative of 
Pontitianus? 

Augustine, as we have seen, chose to retire. He did not, how¬ 
ever, after the manner of Jerome, seek refuge in the deserts of 
Chalcis, nor after the manner of Rufinus did he undertake a 
voyage to see for himself the truth in the almost legendary ac¬ 
counts of the monasticism of the Egyptian deserts. The place of 
his retreat was rather the country residence in the regions of 
Cassiciacum, the architectural and geographical representation 
of the retreat of the Roman citizen from the storms of political 
life for centuries*. He was ascetic by presumably both Christian 

1 Courcelle, Recherches p. 187. 

* Festugi^re argues this opinion in contradiction to that expressed by 
Ulrich Wilcken, Archiv fur Papyrusforschung V, 1909—1913, p. 222. 

• That it to say insofar as their origin is concerned. There are obvious dis¬ 
similarities in the pattern of their organisation and equally obvious compari- 
sions. However a comparison of the origins of Christian monasticism (cf. 
Heussi, Der Ursprung des Monchtums pp, 280—308, Tubingen 1936) and the 
examination of the retreat of the culture of the ancient world as outlined by 
Festugi^re (op. cit. pp. 63flf.) would suggest that the two are distinctly dissi¬ 
milar in ethos. 

^ Cf. Marcus Aurelius, Meditations IV 3, 1. “Men seek for themselves re¬ 
treats, country houses, places of refuge by the seashore or in the mountains. 
And you too have a longing for such things.” (Quoted by Festugidre, op. cit. 
p. 62. Festugi^re makes reference to fuller discussions of this subject, cf. 
F. Poulsen, Romische Kulturbilder, Copenhagen 1949, pp. 146ff. etc. Cf. 
p. 154 n. 18). 
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and philosophical conviction. He undertook by way of exchange to 
supervise the administration of the estate as a means of relaxation 
from intellectual occupation. Aware of his imminent submission 
to the authority of the catholic church, he undertook the practice 
of prayer' and the reading of the psalter as a handbook for his 
spirituality^. He was fortunate in the companionship afforded by 
his closest relatives, and of his two pupils, who both fulfilled that 
part of his disposition which made companionship suitable to the 
expression of his personality, and provided a basis for the use of 
the dialogue form of the writings of this period. These, together 
with the characteristics we have already noted of St. Augustine’s 
retirement, are not indicative of the fact that the retreat of Cassi- 
ciacum is in any primary sense a response to the narrative of 
Pontitianus and the example of Christian monasticism of the late 
fourth century. Augustine himself is too well embedded in the 
culture of the decline of the ancient world and too close to the 
traditions of its inclination to retirement to suggest that the 
Christian cenobitic life is any more than an example of the ascetic 
life in community, and then by no means a 'primus inter pares. 

Of his later interest in Christian monasticism the position of 
his discussion of this subject in the framework of the De moribus 
ecclesiae catholicae^ would suggest that this was for him, to quote 
Professor Burnaby, ‘in itself admirable only as a living organi¬ 
sation of charity’. That St. Augustine was any more involved 
in the monastic life of the church of which he had become a 
member when finally settled at Tagaste would be hard to prove. 
Nowhere in the whole of the literature which refers to this period 
is the society formed there described as a monasterium, and from 
the company kept and the interests pursued, it would appear 
that it is in its essentials a continuation of the retreat of Cassi- 
ciacum and not to be associated with the mxmasierium which, it is 
claimed by Paulinus of Nola, existed there in the year 394^. The 
first occasion on which one must consider carefully the association 
between St. Augustine and the traditions of Christian monasti¬ 
cism, of which he became aware in Milan and in Rome, is the 
occasion on which he expressly declares his intention to found a 
monasterium which was interrupted by his ordination at Hippo, 

^ De ordine I 8, 25. 

* Confessions IX 4, 8. 

’ De moribus ecclesiae catholicae I 31, 65fr. 

^ Augustine. Ep. 24, 6. (Paulinus to Alypius). 
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during the course of his supposedly short visit to that city Suf¬ 
fice it to say in conclusion that though he carried with him into the 
Christian ascetic life and into the fifth century church the wisdom 
learned in the philosophic retreats of the ancient world, when 
faced with the disorder of the Christian monastery of Carthage 
in the year 401he was facing a pattern of life of which he 
himself had had largely speaking no knowledge which might be 
described as experiential. 

^ Sermo CCCLV 1,2 in which Augustine states that in the course of his 
proposed visit to Hippo for the purpose of visiting a friend whom he hopes to 
secure for the practice of the ascetic life, qvjaereham uhi conatituerem mona- 
attrium. The phrase ut nohiacum eaaet in monaaterio, refers I would suggest, to 
the proposed foundation and not to the society in which they were already 
living. 

* De opere monachorum. Cf. Retract. II 21. 
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Marcien n’est pas un nouveau venu en patristique. Sans parler 
des catalogues de manuscrits grecs et S 5 nriaques, le moine Marcien 
avait signal^ express^ment par A. Baumstark^; mais ce 

qui Ta mis surtout en vedette, ce sont d’une part T^dition du 
Florilegium Edessenum Anonymum par I. Rucker*, ainsi que la 
notice de Mgr. J. Lebon qui d^veloppe et complete les donn^es 
de Rucker*, et d’autre part les recherches auxquelles s’est livr6 
J. Muyldermans k propos de la tradition syriaque d’Evagre le 
Pontique^. 

En attendant qu’une 4tude, indispensable, ait exploits le 
contenu des oeuvres th6ologiques et spirituelles transmises par la 
tradition manuscrite syriaque, il nous semble utile de dresser un 
inventaire des Merits que Ton rencontre en grec sous le nom de 
Marcien. Le d^pouillement syst4matique pent apporter k Tocca- 
sion, sinon quelques lumi^res, du moins d’int^ressants compl6> 
ments touchant ce personnage 4nigmatique et son heritage litt6- 
raire. Pour plus de clart4, nous joindrons k cet inventaire une 
breve plantation du Marcien syriaque* et nous conclurons en 
apportant certains 414ments de solution en ce qui regarde Tidenti- 
fication de I’auteur. 


I 

Le Florilegium Edessenum, 4dit4 d’aprfes le Cod. Syr. 729 du 
British Museum (Add. 12156) et qui date d’avant 562, comporte 

^ Gesohichte der syrischen Literatur, Bonn 1922, p. 00 et 165. 

* Dans les Sitzungsberiohte der Bayer. Akademie der Wissenschaften, 
phil.-hist. Abt., Miinchen 1933, fasc. 5. 

’ Miscellanea historica in honorem Alberti De Meyer, 1.1, Louvain- 
Bmxelles 1946, p. 181—193: Le moine saint Marcien. 

^ Evagriana Syriaca, Louvain 1952, p. 82 et 165. 

^ Nous nous contenterons de r^sumer Tarticle de Mgr. J. Lebon, cit4 note 3. 
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dans sa partie finale sur la foi trois citations de Marcien Tune 4 la 
suite de I’autre'; en voici les lemmes en latin: 

1. Sancti Marciani monachi, de fide (fragment 69), 

2. Eiusdem, dogmata ecclesiastica de fide Sanctae Trinitatis 
(fragment 70), 

3. Burstts, de incarruUione (fragment 71). 

Ces trois fragments s’appuyent. Mgr. J. Lebon Ta soulign^, sur 
le Tome aux Antiochiens de saint Athanase (r4dig4 pour le synode 
d’Alexandrie de 362), et le troisifeme fragment empnmte textuelle- 
ment un passage du Tome, qu’il tronque d’ailleurs. Le contenu de 
ces fragments, leur vocabulaire, les preoccupations theologiques 
sous-jacentes, I’absence d’allusion au concile de Constantinople 
de 381 invitent 4 situer la composition de I’ecrit ou des ecrits dont 
sont tiroes les citations entre 362 et 381, et «plut6t plus pres de la 
premiere date que de la seconder**. 

Ces precisions chronologiques permettent-elles d’identifier le 
moine Marcien? Mgr. J. Lebon a propose, 4 titre d’hypothese et 
en attendant un inventaire plus complet des oeuvres transmises 
en syriaque, de voir en Marcien Tascete dont parle Theodoret 
dans sa Philotheos Historia, c’est-4-dire Marcien de Chalcis^. 

En effet, premier argument, la chronologie qui se degage des 
citations du Floriiege (362—381) concorde fort bien avec les don- 
nees que foumit Theodoret; Marcien de Chalcis serait mort entre 
380 et 390. 

D’autre part, second argument, Theodoret nous apprend que 
Marcien a ete nettement anti-arien, et qu’en particulier il a lutte 
sans tr^ve contre ceux qui tenaient les opinions de Sabellius et 
reduisaient les trois hypostases 4 une seule^; ceci cadre parfaite- 
ment avec les affirmations des deux premiers fragments du Flori¬ 
iege, qui condamnent explicitement Tarianisme, Sabellius et 
Marcel d’Ancyre. 

Enfin, dernier argument, le lemme du second fragment; dog- 
mata ecclesiastica de fide Sanctae Trinitatisy de par sa formulation 
inhabituelle, pourrait 6tre rapproch6 de deux passages de la 
Philotheos Historia qui soulignent pr6cis6ment le «souci minutieux 

^ Dans r^dition d’l. Rucker, ce sont les fragments 69—71; le texte syriaque 
est double d’une retroversion grecque. 

* Cf. J. Lebon, art. cit., p. 187. 

8 PG 82, 1324-1340. 

^PG 82,1336b. 
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de Marcien pour les dogmes diviuB)^ et «son z^le ardent pour lea 
dogmes eccl4siastiques»^. Bref, il y aurait 14 une allusion possible 
4 un ouvrage de Marcien portant ce titre. 

Cependant ces convergences, il va sans dire, ne constituent pas 
une preuve p4remptoire en faveur de Tidentification des deux 
Marcien. D’autant plus que la lecture attentive des fragments 
2 et 3 du Floril4ge pose un probl4me que Mgr. J. Lebon a reconnu 
loyalement, sans avoir pu alors y apporter une solution imme¬ 
diate. Le second fragment, intitule dogmata ecclesiastical revile 
en effet de singuliers paralieiismes d’expression et de pensee avec 
le Kaxd. fdgoq nlaxiQ d’Apollinaire^ en ce qui regarde Texpose 
de la theologie trinitaire; et le troisieme fragment, qui cite, nous 
I’avons vu, le Tome aux Antiochiens, omet six lignes affirmant 
precisement que les deux partis en presence au synode d’Alex- 
andrie, aprfes s’fitre anathematises, se sont mis d’accord pour 
rejeter une christologie qui est celle d’Apollinaire*. Cette omission 
est-elle intentionnelle de la part de Marcien? Resulte-t-elle au 
contraire des positions theologiques de I’auteur duFlorilfege? Ou 
tient-elle simplement 4 la disparition accidentelle d’un lemme qui 
unissait primitivement deux passages du Tome cites comme 
separes? H est impossible de repondre, tant que les autres ecrits 
syriaques patronnes par Marcien n’auront pas ete examines sous 
cet angle. Un fait est certain, c’est que Marcien de Chalcis «abo- 
minait la demence d’Apollinaires, selon I’expression de Theo- 
doret^. S’il etait avere que le Marcien du Florilegium Edessenum 
a eu des sympathies apollinaristes, il faudrait du m§me coup 
renoncer 4 identifier les deux homonymes. 

A cote de ces trois fragments publies en syriaque, il existe 
plusieurs autres textes syriaques de Marcien, en partie inedits, et 
representes surtout par deux manuscrits du VI° si^cle. Leur 
simple enumeration terminera le status quasstionis du Marcien 
sjrriaque. 

Le Cod. Syr. 741 du British Museum (Add. 12169, VI° si^cle) 
comprend quatre opuscules sous le nom de saint Marcien; 
un De paenitentia, dont la fin est mutiiee (fiF. 190b—191), 
im De disciplina perfecta (fiF. 192 a—197), 
une Institutio de baptismo (fiF. 197 a—199), 
un Sermo exhortaiorius de fide Ecclesiae (fiF. 199b—202). 

1 Ibid. 

* Ps. Gr4goire le Thaumaturge, dans PG 10, 1103—1124. 

» Cf. PG26, 804b. « PG82, 1336b. 

23 StndU Patrlstica V 
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Dans le Cod. Syr. 734 du British Museum (Add. 14581, VI® 
si^cle) figurent encore trois autres Merits: 

un De ieiunio, dont nous aurons k reparler k propos de la tra¬ 
dition manuscrite grecque, 

im De humilitate, 4dite d’apres d’autres manuscrits syriaques 
par J. Muyldermans, mais sous le nom d’Evagre, 

un Adversus discipulum sectae ApoUinaris et Vitalis. 

Pour ces trois textes, Tattribution k Marcien fait difficult^, 
d’une part parce que les deux premiers textes du codex apparais- 
sent aussi sous d’autres noms que Marcien, et d’autre part, le 
catalogue de Wright le signalait deji^, le lemme «Marcien» 
semble ^tre une correction plus tardive d’un lemme primitif «Mar- 
cellinj). Notons, de plus, que Texistence d’un 4crit contre Apolli¬ 
naire et Vital contredit les tendances apollinaristes relev^es dans 
les fragments du Florilegium Edeasenum, 

Un dernier manuscrit, le Cod. Syr. 806 du British Museum 
(Add. 14613, IX®—X° sifecle), possMe un court texte De morte pro 
veritate (fiF. 142a—144). 

On pent n^gliger ici le De humilitaie de TAdd. 17165, qui n’est 
qu’un remaniement abr^g4 du De humilitate cit6 plus haut, et 
I’extrait E aermone de fide de TAdd. 14538, qui s’identifie vrai- 
semblablement avec un des fragments publics par I. Rucker. 

A cette liste, ajoutons seulement une citation de Marcien que 
ni A. Baumstark ni Mgr. J. Lebon ne mentionnent; il s’agit d’un 
apophtegme syriaque plac4 sous le nom de d’abb^ Marcient et 
dont on ne connait aucun parall^le en grec, en arm^nien et en 
latin*: 

Un fr^re demande k rabb6 Marcien: Que dois-je faire pour vivre? Et le 
vieillard lui r^pondit: Celui qui regarde en haut ne voit pas ce qui est en bas; 
oelui qui s’occupe des choses d'en bas n’a pas connaissance de ce qui est en haut; 
et celui qui comprend les choses d’en haut ne s’int^resse pas k ce qui est en bas, 
car il est 4crit: Convertissez-vous, et sachez que je suis Dieu (Ps. 46, 10). 

Le laconisme de I’attribution ne permet pas d’identifier 
I’auteur de I’apophtegme; I’absence de paralleles dans les autres 
versions sugg^rerait, tout au plus, que le texte est entr6 assez 


^ W. Wright, Catalogue of Syriac Manuscripts in the British Museum, 
Part II, London 1871, p. 666. 

* Voir les Editions de P. Bedjan, Acta Martyrum, t. 7, Paris 1897, 2? serie, 
n. 150, et de E. A. Wallis Budge, The Book of Paradise, London 1904, 2° s^rie, 
n. 136 (140); Budge en a donn6 une traduction anglaise dans The Paradise or 
Garden of the Holy Fathers, t. 2, London 1907, p. 186, n. 160. 
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tardivement dans les Oerontica et que son engine n’est pas ^gyp- 
tienne, mais palestinienne ou syrienne. 

Get heritage litt^raire en langue syriaque, de dimension r^duite 
certes, n’en revet pas moins pour nous une importance r^elle, 
quand il s’agit d’un auteur atteste pal^ographiquement des le 
VI° siecle et qui passerait volontiers en patristique pour un in- 
connu. Sommes-nous en face d’un seul et m5me personnage? 
Faut-il maintenir les conclusions chronologiques auxquelles a 
abouti Mgr. J. Lebon? L’examen des manuscrits et T^tude du 
contenu de ces divers Merits fourniront peut-5tre, nous Tesp^rons, 
les 414ments d’une r^ponse. 

Cependant, la tradition syriaque n’est pas seule en cause. En 
eflFet, le Marcien du Florilegium Edessenum est un grec, comme 
tous les auteurs cit4s dans la section sur la foi. Ceci parait corro- 
bor4 par Tapophtegme d’Enanisho, rapports de son s4jour en 
Palestine, par I’existence de paralleles grecs k certains Merits 
syriaques, et par quelques textes grecs qui n’ont aucun correspon- 
dant ailleurs. 

L’examen de la tradition grecque s’impose done, d’autant plus 
qu’aucun inventaire n’a 4t4 fait en ce domaine et que I’ouvrage 
de H. G. Beck^ est le seul faire une timide mention de Marcien. 
Est-ce k dire que cette enqu6te soit lucrative? Nous n’oserions 
I’affirmer. Elle soul^ve plus de probl6mes qu’elle n’en rAsout. Du 
moins permet-elle de presenter le «cas Marcien^ dans son en¬ 
semble. 


II 

Sans pr^tendre ^tre exhaustif, on peut decomposer I’heritage 
litteraire grec de Marcien en deux groupes: 1. des textes qui ont 
un parallels syriaque, 2. des textes qui, semble-t-il, sont propres 
k la tradition grecque. 

1. Les textes ayant un parallels syriaque. Hyena 
deux, le De humiliiaie et le De ieiunio, 
a) Le De humilitate, — Dans ses Evagriana Syridca^, J. Muyl- 
dermans a public sous ce titre une oeuvre que quatre manuscrits 


^ Kirche und theologische Literatur im byzantinischen Reich, Miinchen 
1959, p.687. 

* J. Muyldermans, Evagriana Syriaca, Louvain 1952, p. 82—83, 109—114, 
146-150. 

23 * 
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syriaques pr&entent comme 4tant d’Evagre le Pontique^; Mgr. 
J. Lebon en signala trois autres t4moin8, deux syriaques et un 
grec, mais qui attribuent la pifece k un certain Marcien moine; ce 
sent, nous Tavons vu, TAdd. 14581 (flF. 8v—9) qui poss^de le texte 
en entier et n’oflFre aucune variante notable par rapport aux 
manuscrits «6vagriens», I’Add. 17165 (flF. llOr—111) qui constitue, 
au contraire, une recension difiE^rente et ne comporte d’ailleurs 
que la premiere partie du morceau, et le codex grec Vatop6di 38 
(flF. 268 r—270) du X° siecle* ob, sous la forme d’une 
dppd Magxiavov naqi daxrjrixov filov, on retrouve des passages com- 
muns au texte syriaque de TAdd. 14581®. 

Cette double attribution soul^ve plus d’un problfeme. 

D’une part, la paternity ^vagrienne du De humilitate parait 
fort difficile k admettre. Le texte ne nous livre, en eflFet, aucun des 
themes sp^cifiques, aucun des proc6d& de style chers k Evagre. 
Les rapprochements que J. Muyldermans croit pouvoir d^celer 
avec d’autres oeuvres authentiques d’Evagre sont peu significatifs, 
et Ton trouverait sans peine des parall^les chez Ammonas, Isaie 
de Gaza ou Marc Termite. De plus, Tautorit^ de trois des manu¬ 
scrits syriaques attribuant Toeuvre k Evagre est sujette k caution, 
du simple fait que le texte qui pr^efede imm^diatement dans ces 
manuscrits le De humilitate, k savoir un De iuatis et perfectis, est 
pr6t4 lui aussi k Evagre, alors qu’il s’agit en r6alit4 du Sermon 
14 du Liber Oraduum^. 

Mais d’autre part, Tattribution k Marcien ne va pas, elle non 
plus, sans difficult^. W. Wright signalait que le lemme «Marcien> 
n’^tait pas primitif dans TAdd. 14581 et qu’il rempla^ait la men¬ 
tion «Marcellin». Que vaut cette substitution? La correction de 
Marcellin en Marcien, dans le domaine syriaque, ne s’explique 
gu^re sans r^Krence k d’autres lemmes anciens portant d6jk le 
nom de Marcien. L’existence, dans le domaine grec, d’une cat^- 
chese «de Tabbe Marcien)) pourrait en 5tre une confirmation, s’il 
s’averait que le Vatop^di 38 soit un temoin ind^pendant de la 


1 Ce sont I’Add. 14578 (fT. 104vb-107ra) du VP-VIP sidcle. I’Add. 14621 
(ff. 115ra—117rb) datant de 802,1’Add. 14623 (flf. lOva—11 va) datant de 823 
et le 7190 Rich. (ff. 51 v—53v) du XIIP si^cle. 

* Cf. S. Eustratiades and Arcadios, Catalogue of the Greek Manuscripts in 
the Library of the Monastery of Vatopedi on Mt. Athos, Cambridge 1924, p. 14. 

* Cf. J. Muyldermans, op. cit., p. 82—83. 

^ M. Kmosko, Liber Graduum, dans R. Graffin, Patrologia Syriaca, t. 3, 
Paris 1926, p. XI et p. 325-334. 
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tradition «marcienne)> syriaque, autrement dit s’il n'est pas une 
traduction grecque d’un original syriaque. Ce sont done les rap¬ 
ports des deux traditions qu’il importe de prdciser: la comparai- 
son des textes est seule en mesure de determiner quelles sont la 
version et la teneur originelles de rdcrit. A priori, le grec nous 
semble 6tre la version primitive, car les traductions grecques 
d’ecrits syriaques, surtout spirituels, sont rares. 

b) Le De ieiunio, — Le m6me Add. 14581 (fF. 6v—8)^ contient 
un De ieiunio que son incipit permet sans difficulte d’identifier 
avec celui qui figme parmi les dcrits de Marc rermite^. La con¬ 
fusion Marc-Marcien n’est pas pour nous surprendre. Mais faut- 
il admettre une mauvaise lecture de copiste? A moins que le 
scribe, hdsitant sur Tauteur du morceau, n’ait adoptd comme 
lemme celui d’un texte de Marc pr^eddant ou suivant imm^diate- 
ment le De ieiunio, il est peu vraisemblable qu’il ait lu Marcien 
pour Marc, I’erreur inverse dtant d’ordinaire la plus habituelle. 

Nous n’h^siterions pas, cependant, k croire k une erreur de 
copiste, si la personnalit^ et I’oeuvre de Marc Termite ne restaient 
elles-m5mes entour^es d’lm certain halo. Est-on en mesure d’af- 
firmer avec certitude que ce De ieiunio soit de Marc? II ne nous 
semble pas®. Sans doute, Photius cite-t-il cette oeuvre parmi les 
opuscules de Marc qu’il a lus^, ce qui prouve qu’au IX° sifecle le 
corpus tel que nous le connaissons est d4j4 constitu^. Mais la 
litt^rature syriaque, qui possMe d^s le VI° si^cle des traductions 
de Marc, parait ignorer totalement le De ieiunio ®: ce fait ne laisse 
pas d’etre inqui^tant, lorsqu’il s’agit d’un auteur aussi estim6 du 
monachisme oriental ancien. L’^tude de la tradition manuscrite 
grecque et syriaque, des commentaires, des citations, apporterait 
certainement un peu de lumiere. Mais cet examen reste k faire. 


^ W. Wright, Catalogue ..., Part II, p. 656. 

* PG65, 1109-1117. 

’ Malgr4 P^tude m^ritoire de J. Kunze, Markus Eremita. Ein neuer Zeuge 
fur das altkirchliche Taufbekenntnis, Leipzig 1896; du m6me, voir aussi la 
notice Marcus Eremita, dans Realencyklopadie f. protestantische Theologie 
u. Kirche 12, Leipzig 1903, p. 280—287: „Die nahen sprachlichen, wie sach- 
lichen Beriihrungen dieser Schrift (= De ieiunio) mit der Consultatio lassen 
jeden Zweifel an ihrer Echtheit vollends grundlos erscheinen“ (p. 283). 
Malheureusement, les critdres internes ne sulfisent pas toujours, k eux seuls, 
k assurer une patemit4. 

^ Cf. Bibliotheca, Codex CC, dans PG 103, 669 c. 

* A. Baumstark, Geschichte der syrischen Literatur, Bonn 1922, p. 91 
relive Pessentiel de la tradition manuscrite. 
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Et cet examen expliquerait peut-dtre pourquoi certaines col¬ 
lections systematiques grecques d’apophtegmes, tel le Coislin 
282 ^ pr§tent k d’abb^ Marcien» un mot figurant textuellement 
dans notre De ieiunio: 

L*abb4 Marcien dit: Si nous avons le souci de Thumilit^, nous n’aurons pas 
besoin de chatiment, car tous les maux nous viennent k cause de notre orgueil. 
Si un ange de Satan a donn4 k TApdtre afin qu’il ne s*en orgueillit pas, k 
fortiori k nous, les orgueilleux, Satan nous sera-t-il donn4 pour nous pi4tiner, 
jusqu'4 ce que nous devenions humbles. 

Par sa forme mSme, I’apophtegme relive davantage de Tem- 
prunt litt^raire que du «dit)> ayant eu une vie ind^pendante: 
I’auteur de la collection s’est vraisemblablement contents de 
I’extraire du De ieiunio, et d*un De ieiunio plac4 sous le nom de 
Marcien. Ainsi, par le biais d’une citation, nous rejoignons le te- 
moignage de la tradition syriaque, et ceci renforce les doutes que 
Ton pouvait nourrir k I’egard de cet opuscule commun^ment 
attribu^ k Marc Termite. 

2. Les textes grecs sans paralleles syriaques. L’inven- 
taire de ces textes est encore susceptible d’accroissements, surtout 
pour les fragments que transmettent les florileges spirituels. Nous 
en distinguerons cinq: 

a) Le Cod. Iviron 691 (Athous 4811), dat^ du XVF siecle-, 
comporte, entre un extrait d’Isaac de Ninive sur la soumission 
et un traits asc^tique du grand Antoine (peut-Stre du Pseudo- 
Antoine figurant dans la Philocalie de Nicodeme THagiorite), un 
fragment intitule: Tov juaxcLglov Magxiavov rov iv rfj dytg noXet 
B'q'&Xeeju ix rov Xoyov rov noXv/ueQrjg rj'dixov avrov. Le Lavra B 102 
possede ^galement le texte. Comme les deux manuscrits nous 
sont rest^s inaccessibles et que les catalogues de Lambros et 
d’Eustratiad^ ne fournissent aucune indication, ni sur la lon¬ 
gueur du morceau, ni sur son incipit, nous nous contenterons 
de pr^somptions. 

Un seul texte peut correspondre au signalement donne par le 
lemme, c^est le A6yog daxrjrixdg xai noXvfieQT^g que Ton rencontre 
parmi les oeuvres de saint Nil d'Ancyre, dans PG 79, 1279—1286, 

^ Le texte de Tapophtegme nous a ^td aimablement communique par 
J.-Cl. Guy, qui prepare Tedition de la collection. Pour le paraUeie avec Marc 
Termite, cf. PG 65, 1116 lignes 1—7. 

‘ S. P. Lambros, Catalogue of the Greek Manuscripts on Mount Athos, 
vol. 2, Cambridge 1900, p. 205. 
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et qui commence par les mots IIoXvfjLBQiiQ xai noXvxQOTtog, Les 
patrologues y voient g^ndralement un pseud^pigraphe^. Dans 
l^^tat actuel du problems Nil, il est impossible de se prononcer 
avec certitude centre Fauthenticitd; mais Tattribution des manus- 
crits athonites, s’il s’avfere que nous soyons en face du mfime 
texte, apporte un dldment nouveau de solution. Etant donn4 
d’une part la raretd du nom de Marcien dans les codices grecs, on 
a peine k croire qu’il y ait eu, ici, erreur de transmission; on pas- 
serait de Marcien k Nil, mais non vice-versa. D’autre part, le 
lemme est trop explicite pour avoii* invents, ou simplement 
restitu^: le scribe n’a fait que transcrire un lemme d^ji existant. 
Ces deux raisons inclinent k rendre k Marcien de Bethldem, au 
moins provisoirement et jusqu'& plus ample informe, le texte du 
Pseudo-Nil. 

b) Mgr. R. Devreesse a not6, nagufere, qu’un texte transmis 
gdn^ralement sous le nom d’Ephrem le syrien figurait, dans le 
Vat. graecus 439, du XT sifecle, S, 75v—78, sous le nom de Tabb^ 
Marcien c’est cette mention qui a valu k Marcien d’entrer dans 
la nouvelle histoire de la litt^rature religieuse byzantine de 
H. G. Beck®. II existe, en fait, au moins deux autres t^moins de 
cette attribution. Tun au British Museum, I’Add. 28826, du 
XII° si^cle, ff. 68va—60ra, et Tautre k la Bibliothfeque Nationale 
de Paris, le Paris, gr. 914, du XIV° si^cle, S. 294—296 v^. Le Vati- 
canus et TAdditional, consacr^s aux oeuvres de saint Ephrem, ont 
la particularity de presenter, avant et apr^s I’ycrit de Marcien, 
deux autres textes que Ton ne rencontre qu’exceptionnellement, 
semble-t-il, dans la tradition manuscrite grecque: une Lettre de 


^ Cf. F. Degenhart, Der hi. Nilus Sinaita. Sein Leben und seine Lehre vom 
Monchtum, dans Beitrage zur Geschichte des alten Monchturns ..., hrsg. von 
I. Herwegen OSB., Heft 6, Munster i. W. 1915, p. 18. De mdme, 0. Barden- 
hewer, Geschichte der altkirchlichen Literatur, t. IV, Freiburg i. B. 1924, 
p. 178: „eine ziemlich farblose Predigt“, appreciation reprise par M.-Th. Dis- 
dier, dans sa notice surNil Tascdte, Dictionnaire de Theologie catholique t. 11, 
col. 667. 

* R. Devreesse, Codices Vatican! Graeci, t. II, Cite du Vatican 1937, p. 180. 

• H. G. Beck, Kirche und theologische Literatur im byzantinischen Reich, 
Miinchen 1959, p. 587. 

^ M. Richard, Inventaire des manuscrits grecs du British Museum, Paris 
1952, p. 51. — H. Omont, Inventaire sommaire des manuscrits grecs de la 
Bibliotheque Nationale, 1° partie, Paris 1886, p. 174, et A. Ehrhard, tJber- 
lieferung und Bestand der hagiographischen und homiletischen Literatur der 
griechischen Kirche ..., dans TU 52 (1943), p. 931 § 14 et note 2. 
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Nil d’Ancyre au diacre Aohillios^ et iin extrait de la Didaacalie 
de Jean le Voyant k des pAlerins venus de Jerusalem*. L’exis- 
tence de ce corps Stranger au milieu d’^crits parfaitement connus 
ne laisse pas de surprendre. 

Du point de vue textuel, le Vat. gr. 439 et I’Add. 28825 offirent 
exactement la m5me recension, k part quelques divergences de 
detail®. Le Paris, gr. 914, en revanche, pr&ente un titre different 
et se caract^rise par im certain nombre de le 9 ons propres^. Enfin, 
le texte public par Ass^mani sous le nom d’Ephrem apparait 
paradoxalement k la fois plus complet et moins fidMe. En effet, 
les manuscrits attribuant Toeuvre k Harden possdlent tous une 
curieuse lacune d^s le d^but du morceau: k la question «quelle est 
la panoplie du moine?» aucune r^ponse n’est donn^, et Ton se 
contente de parler de la prifere et plus sp6cialement de la maniere 
de bien prier. On pourrait, k la rigueur, douter de Texistence de 
cette lacune, si la recension d*Ass4mani ne contenait pr6cis6ment 
un long d^veloppement sur les diverses pieces constituant Tarme- 
ment du moine®. A cet 4gard, le Pseudo-Ephrem donne un en¬ 
semble plus coherent, parce que plus complet. Malheureusement, 
la pi^ce ^dit^e par Ass^mani est composite, et Ton rencontre dans 
cet agr^gat trois doxologies® venant conclure des morceaux ind4- 
pendants et mal r4aju8t4s. Le responsable du «floril^ge» est-il 
r^diteur? Ou avons-nous k faire k une recension remani^e de lon¬ 
gue date, comme il en existe tant chez le Pseudo-Ephrem? Ou en¬ 
core, et plus simplement, le Barberinus 528, modde d’Ass^mani^, 

^ R. Devreesse, op. cit., p. 180, propose d'identifier le diacre Achillios avec 
Akylinos (cf. Nil, Lettres III, 273, PG 79, 520b), mais la citation de Job 40, 3 
n’y figure pas; la seule lettre de Nil qui la contienne serait III, 321, mais le 
texte du Vaticanus est beaucoup plus long et son desinit n*a pu 5tre retrouv6 
chez Nil. 

* Cet extrait a 4t4 public par J. Muyldermans, dans Recherches de science 
religieuse 41, 1963, p. 626—527, et 43, 1966, p. 400—401. Certains t^moins 
Tattribuent k S. Epiphane de Chypre, ou k Macaire de Sc6t4, quand ce n’est 
pas k Evagre comme en syriaque. 

• La collation du Vat. gr. 439, de I’Add. 28826, du Paris, gr. 914 et du texte 
d’Ass4mani (Sancti Ephraem Syri Opera omnia, tomus tertius graece et latine, 
Romae 1746, p. 219—226) ofifre 139 variantes dont 107 sont communes au Vat. 
et k FAdd.; TAdd. connait surtout des inversions et quelques omissions. 

^ 63 sur 139. 

* Cf. Ass^mani, op. cit., t. 3, p. 219 b, ligne 7 (♦dvcUa^e... ♦) jnsqu’4 p. 223 c, 
ligne 2 («. . . 7iQ6(T<p€Qe a^roi*.) 

• Ibidem, p. 226a, 229e, 234b. 

^ «Ex codice gr. ms. 31, p. 269, Bibliothecae Barberini», dit Assdmani, op. 
cit., t. 3, p. 219; il s’agit de Tactuel Barb. V. 24, du XP si^cle. 
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pr4sente-t-il des interversions de feuillets dont la foliotation 
xdt^rieure n’a pas tenu compte, ou est-il la copie d’un codex 
ayant d^j& subi des accidents analogues? Dans T^tat actuel des 
4tudes ^phr^miennes, il est encore hasardeux de se prononcer. 

Retenons cependant quelques conclusions. 

1. H existe une double tradition du De panoplia mondchi. Tune 
sous le nom d’Ephrem, Tautre sous le nom de Tabb^ Mar¬ 
cien. Malgr4 le nombre impressionnant des t^moins en faveur 
d’Ephrem, la raret4 des pieces Nil-Jean le Voyant donne un 
certain poids k Tattribution marcienne. 

2. Le texte transmis sous le nom de Marcien est, selon toute 
vraisemblance, tronqu6, et la redaction 6phr4mienne s’av^re plus 
complete, bien que m514e k d’inextricables apports Strangers. 

3. Le contenu du texte n’a rien qui rappelle saint Ephrem. 
Thames, images, vocabulaire refl^tent une spirituality monastique 
yvolu^e, quoique sans raffinements intellectuels. S’il fallait 
avancer une date, nous indiquerions volontiers le V°—VI° si^cle. 

4. L’attribution k Tabby Marcien ne permet cependant aucune 
prycision chronologique. Les titres d^dppdg, dans le Vaticanus 
et TAdditional, ou d*8aiog dans le Parisinus, sont ou un aveu 
d^ignorance de la part du copiste ou une allusion k un personnage 
alors connu et une expression consacrye, comme on disait d’abby 
Isiue» ou «rabby Zosime». 

c) Dans son Explication des divins commandements du Seigneur, 
vaste compilation k la maniyre de la Synagogi de Paul Evergyti- 
nos, mais qui puise k un ensemble de sources plus ytendu, en 
particulier de sources canoniques, Nicon de la Montague Noire 
fait au moins trois fois mention de Marcien. II est clair que ces 
attributions auraient k Stre confirmyes et qu’elles posent les 
m^mes probl^mes que les fragments de chaines exygytiques. 
Cependant les lemmes de Nicon, malgry leur laconisme habituel, 
inspirent confiance, car les vyrifications faites par C. De Clercq 
du point de vue canonique se sont ryvyiyes justes^. UExplication 
ytant encore inydite, nous utiliserons le Coislin 122 qui poss^de 
Touvrage en entier. 


^ C. de Clercq, Les textes juridiques dans les Pandectes de Nicon de la Mon- 
tagne Noire (S. Congregazione per la Chiesa Orientale. Codificazione canonica 
orientale. Fonti. Serie II, fasc. XXX), Venezia 1942. 
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Le premier extrait se trouve au chapitre 10, intitule: Ilegi 
XoidoQlai; xal TtavToCaQ iffigecog . .. et est introduit par le simple 
lemme: Magxiavov Brj&Xejuilrov^. 

Le morceau soiiligne qu’il est beaucoup plus difficile de prendre 
conscience et de gu6rir des p4ch6s purement int^rieurs, que de 
ceux qui s’expriment au dehors. A le lire, on croirait avoir k faire 
k Marc Termite, tant la parents de vocabulaire est surprenante; 
mais aucun parall^le veritable n’a pu 6tre d6cel4 dans Toeuvre 
imprim^e de Marc. 

Le second extrait se situe au chapitre 12 Uegl (wyxaradiaecog ... 
et est attribu6 k «saint Marciem L'auteur s^attaque k des habi¬ 
tudes monastiques qui, sous divers pr^textes, ont favoris^ des 
relations avec les femmes; on en souligne ’e danger, soit pour la 
vertu individuelle du moine, soit en raison du scandale qu’elles 
peuvent provoquer, et il est rappel^ que le renoncement monasti- 
que implique, au premier chef, le renoncement k la famille et aux 
amities d’autrefois. 

L’^crit parait adress^ k un p6re spirituel ou & un sup4rieur de 
monast^re. Le sujet est banal k souhait, et Ton ne voit pas dans 
quel contexte litt^raire il s’insere. 

Le dernier fragment, au chapitre 52, porte un lemme plus 
d6velopp6, mais touj('urs sans indication de source: ix xov Mag- 
xiavov xov iv xfj igijjLKp, Le texte traite de la penitence; k Tob- 
jection: puisqu’il existe une penitence, autant ne pas se pr6- 
occuper du pech4 et m5me autant en profiter pour p6cher, Tau- 
teur repond: pas de penitence vraie sans detestation du p^ch^; 
s^il y a des p^ch^s de faiblesse qui ne contredisent pas Torienta- 
tion profonde de Tame vers le bien, il y en a que Ton commet par 
complaisance, et cette complaisance voulue et entretenue est in¬ 
compatible avec un authentique d^sir de penitence. 

L’extrait est trop court pour identifier les adversaires vises, 
d’autant plus que la seconde partie du morceau pourrait bien 
n’etre, eu egard au style, qu’un complement apporte par Nicon 
lui-mSme®. 


^ Coislin 122, f. 66 r. Incipit: rd aoifJLorixd rd fikv inmdXaia ...; 

desinit: . . . waneQ and rtvdg Tigoiovaai. 

* Coislin 122, f. 73v. Incipit: Tivog ivexev rdg awrvxiag ravrag ...; desinit: 
. . . Xgundg ijjuiv rd ndvra. 

* Coislin 122, If. 326r—328r. Incipit: Mr}delg rolvw x&v xaXibg rgexdvrcav ...; 
desinit: . .. nagaTa^dfievoi inoXifit^aav rijv ixxXrjalav xai dvrioTTjaav xfj dthfieig, 
Le passage pr6sum^ de Nicon commence au has du f. 327 v: ''Eaxi de xal dXXdrxa 
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Ces trois fragments ne pr^sentent rien de neuf du point de vue 
spirituel; il est assez vraisemblable quails appartiennent au mSme 
ouvrage de Marcien, soit un De paenitentia, soit une instruction 
groupant plusieurs sujets occasionnels. Leur veritable int^r^t 
nous parait venir des indications fournies par les lemmes; nous 
allons y revenir. 


ni 

Les pieces disparates dont nous avons fait Tinventaire soul6- 
vent une double question: celle de leur paternity litt^raire et celle 
de leur chronologie, bref qui est Marcien? 

En plusieurs ca&, nous I’avons vu, la tradition manuscrite met 
le nom de Marcien er concurrence avec d’autres noms plus con- 
nus: Marc Termite, Ephrem le syrien. Nil d’Ancyre pour le grec, 
et Marcellin ou Evagre le Pontique pour le syriaque. Les attri¬ 
butions Nil, Ephrem, Evagre ne semblent pas devoir 6tre rete¬ 
nues; celle de Marc Termite est plus s^rieuse, puisqu’elle engage 
Tauthenticit^ d’une oeuvre admise traditionnellement comme 
4tant de Marc; enfin celle de Marcellin, si elle est v^ritablement 
appuy^e du point de vue pal4ographique, constitue actuellement 
une ^nigme. 

Quoi qu’il en soit de ces quelques atti'butions douteuses, il 
existe im probl^me de fond k tirer au clair: Tensemble des oeuvres 
patronn^es explicitement par Marcien est-il le fait d’un seul et 
m^me auteur, ou faut-il envisager une plurality d’homonymes que 
notre ignorance r^duit inddment k un unique personnage? L’^tude 
globale de ces textes permettra seule de determiner dans quelle 
mesure ils sont homog^nes, ou du moins dans quelle mesure 
ils relevent d’une m^me ^poque et refl^tent une mentalite et des 
perspectives theologiques identiques. N’ayant pas utilise les 


yeygafi/jiiva ... Le R6v. D. J. Chitty nous a signal^ Texistence de fragments 
identiques dans un autre florildge, compost par Nicoddme Rhacendyte, et 
intitule Aeifjuov (cf. TAdd. gr. 36669, du XIV° si^cle). 

Seul le premier des trois extraits cit4s par Nicon figure dans le floril^ge de 
TArgentoratensis gr. 12 (f. 28rv), au d^but d’un chapitre sur les diverses sortes 
de p4ch4s. D’autres florildges spiritueb seraient k inventorier, tel le Vaticanus 
gr. 601 (f. 186rv), ou le Vaticanus gr. 491 (f. 122 v) qui mentionne un Maxime 
de Bethldem, que je soup 9 onne etre Marcien. Plusieurs manuscrits possMent 
un texte de «saint Marcien* sur la communion, que je n’ai pu 4tudier; cf. 
Ottob. gr. 362 (entre les ff*. 192—218), Matritensis gr. 4652 (olim N-14, ff*. 34v 
—35r), Venetus gr. 576 (d’apr^s J. B. C. d’Ansse de Villoison Anecdota graeca, 
t. 2, Venise 1781, p. 73, note 1). 


Digitized by 


Google 



354 


J. Kibchmeyer 


in^dits syriaques, nous ne voulons pas, sous cet angle, pr6iuger 
de la r^ponse. Peut-^tre faut-il noter cependant que les textes 
transmis en grec, tons spirituels, pr^sentent des themes et 
emploient im vocabulaire beaucoup plus proches des auteurs du 
V° si^cle que de ceux du IV°; plusieurs passages, en particulier, 
rappellent nettement Marc Termite. 

De toute fa9on, deux dates extremes limitent notre champ 
d’investigation: Tann^e 362, date du Tome aux Antiochiens 
d’Athanase, et Tann^e 662, date foumie par le colophon du Flori- 
legium Edeaaenum. Soit moins de deux slides. 

Cette approche chronologique est pourtant insuffisante pour 
identifier Marcien. Au IV°, et plus encore au V° si^cle ou Texemple 
venait de haut, le nom de Marcien est frequent. Ainsi, nous con- 
naissons un saint Marcien, econome de la grande 4glise k Con¬ 
stantinople; un autre Marcien figure parmi les correspondants de 
Jean d’Apam4e^; Cyrille de Scythopolis mentionne deux Marcien 
dans son oeuvre hagiographique; enfin, il y a saint Marcien de 
Chalcis, en qui Mgr. J. Lebon inclinait k voir Tauteur de nos 
fragments. 

Les lemmes des Merits de Marcien, dans la mesure oh Ton peut 
s’y fier, favorisent-ils une identification quelconque? 

Le titre de saint que conf^rent k Marcien les manuscrits 
syriaques et certains manuscrits grecs, est souvent, dans les 
lemmes, d’un emploi trop large pour servir de r^f^rence utile. La 
qu€dification de moine, voire d*abb4, est d^j4 plus int^ressante, 
bien que le contenu spirituel des Merits de Marcien le fasse d4jjt 
supposer. En revanche, certains lemmes sont beaucoup plus pre¬ 
cis. Les manuscrits athonites (Lavra B 102 et Iviron 691) disent 
explicitement: xov juaxaglov MoQxiavov rov h rfj dylqi twXbi 
B rj^Xeefi, ce qiu Concorde avec le lemme du fragment 1 de Nicon: 
Maqxiavov Brj&}£filrov et peut-dtre aussi avec celui du fragment 3: 
ix xov Maqxiavov xov iv xfj iqrifAtq si Texpression h xfj iqijji^o) designs 
les environs de Jerusalem et la region du Jourdain par opposition 
k la capitale. 

Or nous connaissons au V° sifecle, en Palestine, im Marcien de 
Bethl^em que mentionnent k plusieurs reprises les historiens de 
Tepoque, surtout Cjnrille de Scythopolis; et ce moine semble avoir 
exerc^ avec son ami Romain un role et une infiuence notables 


^ Cf. A. Baumstark, Geschichte der syrischen literatur, Bonn 1922. 
p. 89-90. 
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dans les milieux monastiques palestiniens, k Toccasion des oppo¬ 
sitions thdologiques issues de Chalc^doine. 

Marcien de Bethl^em serait-il notre Marcien? 

L’identification parait assez sdduisante. Les renseignements 
sur Marcien ofiFerts par Cyrille de Scythopolis, et accessoirement 
par rhistorien Zacharie et par Jean de Maiuma, se r&ument, en 
eflfet, k ceci: 

Marcien, n4 vers 410, a commence par 6tre moine au convent de 
Saint-Passarion k Jerusalem. Appartenant au parti monophysite 
de la capitale, il faillit, au lendemain du concile de Chalcddoine, 
6tre nommd dvfeque en remplacement de Juvenal, qui avait sign4 
les conclusions du concile^. En 456, et peut-6tre avant^, il quitte 
Saint-Passarion, et s’en va fonder un monastere k proximity de 
Bethl^em. Il y sera, par la suite, en relation de voisinage avec 
saint Thdodose, qui se fixera dans la mSme region, vers 458—460, 
et il est intdressant de noter que les rapports d’amitid entre Mar¬ 
cien et Th^odose ne semblent pas aflfect^s par les options th^o- 


^ Cf. Zacharie, Hist. Eccl., Ill 3: Conventus aulem monachorum et clericorum 
Hierosolymam redierunt^ et popvlum et episcopos qui cum eis erant congregave- 
rurU, et deliheraverunt quidnam facerent; et consilium inierurU ut alium epis- 
copum eius loco crearent, Et, cum de verecundis Romano et Marciano 
monachis verba facerent, et aliis viris mirabiliter eximiis, tandem placuit ut 
Theodosium crearent . .. (trad. E. W. Brooks, dans CSCO 87, p. 107—108); 
voir aussi Jean de Maiuma, P14rophories oh. 25 (4d. F. Nau, dans Patr. Orien- 
talis 8, p. 57—63) et R. Raabe, Petrus der Iberer, Leipzig 1895, p. 53. Quant 
k Cyrille de Scythopolis, il ignore les deliberations de Jerusalem et presente 
Theodose comme un intrigant qui 8*est empare du trdne episcopal par des 
methodes barbares (Vita Euthymii, ed. E. Schwartz, dans TU 49, 2 (1939), 
p. 42); sans doute est-ce Ik une simplification de Tbistoire, mais qui se justifie 
par les violences et les cruautes dont s’est illustre I’episcopat de Theodose. 

* La reconciliation d’Elpidios, archimandrite de Saint-Passarion, avec son 
evdque Juvenal, reinstalie dks Tete de 453, explique k elle seule, sans doute, 
une secession de la part d*opposants aussi intransigeants que Remain et Mar¬ 
cien. Mais ceux-ci ont-ils attendu si tard pour fonder leurs monastkres, et la 
fondation des deux coenobia est-elle vraiment liee au changement d*attitude 
d’Elpidios? En fait, d’aprds la meme Vita Euthymii, Elpidios avait dejk re- 
connu, sous Theodose, I’orthodoxie de saint Euthy me etiietaitpretkserendre 
k ses raisons; il hesita cependant k faire le pas (Vita Euthymii, ed. Schwartz, 
p. 44). Cette evolution aurait dejk rendu assez difficile le sejour de Remain et 
Marcien k Saint-Passarion. 11 est cependant plus plausible, nous semble-t-il, 
de penser que les debuts des deux couvents de Bethieem et de Thecoa n’ont 
pas ete determines par des motifs doctrinaux et des questions de communion 
ecciesiastique: I’&ge des deux moines (quarante ou quarante cinq ans) et leur 
influence suffiraient k rendre compte de ces fondations. 


Digitized by v^ooQle 



356 


J. Kirchmeyer 


logiques des deux hommes, Th^odose etant r&olument chalce- 
donien. L’^pisode suivant est significatif k eet egard: 

«L’abb6 Th^odose s’en alia sur la montagne oil s’eleve aujourd’ 
hui sa sainte mone, situ^e k six milles de la Ville Sainte, et il y 
demeura dans une grotte . . se contentant de plantes sauvages. 
Par la suite, ayant accepts un disciple, il le forma k ce genre 
d’aust^rite. Trouvant un jour ce disciple avec un pot et une mar- 
mite qu’il s’^tait procures, il le chassa, en disant: Puisque tu 
tiens absolument k manger cuit, tu es incapable de t’accommoder 
d’une existence comme la mienne, plus austere. Chass4, le disciple 
se r^fugie aupres de saint Marcien, mentionne plus haut, ceno- 
biarque aux alentours de la sainte Bethleem. Le grand Marcien 
dit k I’abbe Th^odose qu’il avait mande: Tu as chasse un frere qui 
s’^tait procure un pot; void que des jours viennent, dit le 
Seigneur, oh les chaudrons de ton monastere seront pendus k des 
crochets, car une ville situ6e sur une hauteur ne peut rester 
cachee; et toi, I’homme cach4, Dieu te mettra en vue et en evi¬ 
dence. La proph4tie ne manqua pas de se r^aliser . . . comme tout 
le monde peut s’en rendre compte^.» 

Peut-5tre est-ce I’influence de saint Th^odose qui provoqua 
chez Marcien, vers 480, une sorte de conversion au chalc^donisme. 
Toujours est-il que Marcien fit r^unir k Bethleem les adversaires 
les plus r^solus du concile de Chalc6doine et leur fit comprendre 
qu’il n’y avait qu’une fa 9 on de sortir du desarroi doctrinal et de 
connaitre avec certitude la volont4 de Dieu: 

♦Suivons Texemple des apCtres et jetons les sorts en presence des ^veques 
et des moines. Si le sort tombe sur les moines, restons ce que nous sommes; si 
c’est sur les ^v^ques, entrons en communion avec I’Eglise.** 

Le sort fut favorable aux 6v5ques et d^termina un certain 
nombre de retours k I’orthodoxie officielle, dont celui de Marcien. 


^ Vita Theodosii, ^d. Schwartz, p. 237; cf. H. Usener, Der heilige Theo¬ 
dosios, Leipzig 1890, p. 107—108 et p. 191—194. Un autre Episode racont4 par 
Theodore de Pdtra dans sa Vita Theodosii (6d. H. Usener, op. cit., p. 73—77) 
souligne I’amiti^ qui unissait les deux moines, mais est inutilisable pour la 
chronologic de Marcien. 

Cf. aussi F. Nau et L. Clugnet, Vies et r^cits d’anachordtes (IV°—VIP s.), 
dans Revue de 1’Orient chr^tien 10, 1905, 49—50. 

* Vita Euthymii, 45 (6d. Schwartz, op. cit., p. 66—67). Le r61e de Marcien 
est mis en Evidence, quoique selon une optique difiF^rente par Zacharie, Hist. 
Eccl., V 6 (trad. Brooks, p. 153). Voir A. GriUmeier-H. Bacht, Das Konzil von 
Chalkedon, t. 2, Wurzburg 1953, p. 272—273. 
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On ignore ce que furent les dernieres ann^es du moine de 
Bethl^em. Seules, deux indications de la Vie de saint Sabas souli- 
gnent k la fois le credit spirituel de Marcien et ses dons charismati- 
ques. En 492, le patriarche de Jerusalem, Salloustios, d^signa 
Marcien comme archimandrite de tous les monast^res dependants 
de la Ville Sainte^. La m^me ann^e 492, durant Fete, se passa un 
Episode qui pouvait k lui seul consacrer la reputation de saintete 
de Marcien: 

♦Alors que (Sabas), travaillant avec quelques fibres au Castellion, n’avait 
plus 1 ’indispensable pour se sustenter, le saint abb4 Marcien, c^nobiarque aux 
alentours de la sainte Bethl^em, eut au mois d’aodt une r4v^lation sur la 
situation du divin vieillard: il vit une nuit une figure ang41ique dblouissante, 
qui lui disait: alors quoi, Marcien ? Tu te pr^lasses, avec tout ce qu’il faut pour te 
nourrir, pendant que le serviteur de Dieu, Sabas, travaille au Castellion avec 
quelques fr4res pour Tamour de Dieu, soufifrant de la faim et ne disposant pas 
de la nourriture indispensable! AUons, exp4die-leur tout de suite des vivres, 
pour qu’ils ne perdent pas coeur. Le grand Marcien, aussitdt, se leva, fit b&ter 
les b4tes du monast^re, et, les ayant charg4es de diverses provisions, les ex- 
p4dia au Castellion, avec des fr^res. Ayant accueilli les fr4res avec leur charge- 
ment, le divin vieillard se mit k rdciter, en action de gr&ces, les paroles de cir- 
constances de David et de Daniel lors de la visite de Dieu, et il reprit plus 
ardemment la construction du monast4re.»* 

Marcien, ajoute Cyrille, «v6cut encore quatre mois avant de 
passer k la vie sans vieillesse ni tristesse, le 23 de la premiere 
indictioni), 23 novembre 492^. 

Ainsi, ces quelques indications biographiques le montrent, 
Marcien a pris une part active, quoique de second plan, aux 4v4ne- 
ments qui jalonnent Thistoire du monachisme palestinien au 
V° siecle. Certes, son d^sir de voir se r^sorber les schismes I’a 
amen4 k une attitude ambigue, qui apparait, suivant les perspec¬ 
tives oh Ton se place, comme le d6saveu d’un pass6 monophysite, 
ou comme une fid^lit^ au credo antinestorien. Il est bien, 14, de 
son 4poque. Mais le souvenir que Ton garde de lui, au sifecle 
suivant, Cyrille de Scythopolis en t4moigne, est celui d’un homme 
de Dieu (de grand Marcien^, «le saint abb4 Marcien^), et Theodore 


^ Vita Sabae, 4d. Schwartz, op. cit., p. 115. 

* Vita Sabae, 4d. Schwartz, op. cit., p. 111—112, et Vita lohannis Hesycha- 
stae, 4d. Schwartz, op. cit., p. 205. 

* Vita Sabae, 4d. Schwartz, op. cit., p. 112 et p. 352—353; cf. aussi F. Die- 
kamp. Die origenistischen Streitigkeiten im sechsten Jahrhundert, Munster 
i.W. 1899, p. 38, note 1, et p. 139 § 3, oh il faut substituer Markianos k Kas- 
sianos; et S. Vailh4, Repertoire alphab4tique des monasteres de Palestine, 
Paris 1900, p. 37—38 (tire k part). 
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de P4tra dira de lui: &vdQa ^sixpoQov xal ndcn^g dvcbtXecov^. 

Ce fut un saint moine, k d^faut peut-5tr© d’un saint tout court, 
et un diogarixdg dans la meilleure tradition monastique. 

Sa vie mouvement^e pourrait expliquer Testime dont il a joui 
aussi bien du cot^ monophysite que du c6t4 orthodoxe, et par 
contre-coup Texistence d’un heritage litt^raire aussi bien en 
langue syriaque qu’en langue grecque, quoiqu’aucun hagio- 
graphe n’y fasse allusion. 

Reste k savoir cependant si les fragments du FJorilegium 
Edessenum 4dit4s par I. Rucker et les textes in^dits du British 
Museum correspondent aux attitudes th^ologiques successives de 
Marcien. Que Mgr. J. Lebon, sp^cialiste incomparable de cette 
p^riode, n’ait pas song6 k rapprocher Marcien de Marcien de 
Bethl^m constitue un silence inqui6tant pour Thypothfese que 
nous proposons. Aussi est-il sage d’attendre T^tude promise par 
le Prof. A. Van Roey. 

Post-scriptum. 

Si r^dition de la Doctrina PcUrum de F. Diekamp (Munster 
1907) avait poss6d4 im Namenregister complet, nous y aurions 
trouv^ plus tot Tattestation explicite d’lm heritage litt^raire de 
I’abb^ Marcien, que nous avons cherch^e vainement ailleurs. La 
Doctrina PaJtrwm^ en eflFet, a int4gr6 im catalogue stichom^trique 
des Merits des deux Testaments, qui se termine par la mention de 
quelques ouvrages spirituels (Edition Diekamp, p. 241—242); les 
Vies d’Antoine et de son disciple Paul le simple, des oeuvres de Nil, 
de Diadoque de Photic^, de Jean Carpathe, de Cassien, de Marc 
Termite, et enfin vingt homilies de Tabb6 Marcien, qui totalisent 
4000 stiques, ce qui correspond k la valeur stichom^trique habi- 
tuelle du prophfete Ez^chiel (soit 92 pages de T6dition grecque 
de A. Rahlfs). Peu importe ici que la presence de ce stichismos 
dans la Doctrina Patrum remonte k la redaction primitive du 
florilfege (VIP—Vin° s.) ou soit due k une adjunction post^rieure 
dont le Vatopedinus 607 serait notre seul t6moin actuel. L’int4r6t 
de ce chapitre 32 est de signaler expressement im lot d’6crits 
spirituels dont on ne connait plus, sous le nom de Marcien, que 
de maigres fragments, au reste assez peu repr^sentatife pour nous 
donner une id^e de la personnalit4 spirituelle de leur auteur. Et 


^ Vita Theodosii, 6d. H. Usener, op. cit., p. 73. 
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nous ignorons encore s’il faut regretter la perte de Tensemble de 
I’oeuvre. Notons, en outre, que la Doctrina Patrum, en 4num4rant 
les opuscules de Marc Termite, ignore aussi bien les Gapitvla de 
temperantia, texte apocryphe de basse 4poque, que le De ieiunio^ 
dont Tattribution & Maroien nous semble probable (of. supra 
p. 347-348). 
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In der Briefsammlung des Bischofs Gregor von Nyssa haben 
hintereinander zwei Schreiben Platz gefunden, die sich anf den 
ersten Blick nicht gut miteinander zu vertragen scheinen. In 
Epistola III ^ wendet sich Gregor an drei Frauen namens Eusta- 
thia, Ambrosia und Basilissa, um ihnen in einem wahren Herzens- 
erguB seine Empfindungen zu schildern, die er bei seinem Besuch 
der hi. Statten in Jerusalem und Bethlehem empfangen hat. Die 
Sinneseindriicke bei seinem Aufenthalt im Lande des Erden- 
wandels Christi haben seinen geistigen Glauben gestarkt. So for- 
muliert er den Sinn der Pilgerfahrt^. Zwar finden sich in diesem 
Briefe auch bedauemde Ausfiihrungen dartiber, daB die Menschen, 
die in der Nahe der hi. Statten wohnen, oftmals gar sehr der 
Heiligkeit entraten, aber der Tenor des Briefes gibt die Freude 
iiber den Aufenthalt an den hi. Statten kund. 

Wann hat Gregor diesen Besuch in Jerusalem gemacht? Er 
selbst gibt dartiber fiir Seine Zeitgenossen hinreichende, fiir uns 
diirftige Auskunft, wenn er in der voranstehenden Epistola II 
schreibt, daB er im AnschluB an eine Synode in Arabien, an der er 
teilgenommen, seine Schritte nach Pala^tina lenkte. Nun wissen 
wir ebenso von ihm, daB er im Herbst 379 auf einer groBen Sy¬ 
node in Antiochien zugegen war^, die sich wahrscheinlich mit 
dem Apollinarismus befaBte^. Im AnschluB daran wtirden sich die 
Visitationsreise in das Gebiet sudlich von Damaskus und die 
Pilgerfahrt nach Jerusalem zeitlich am besten einordnen lassen. 
Terminus post quern fiir die Abfassung von Epistola III ware da- 
mit sehr wahrscheinlich die Jahreswende 379/80. 

^ Opera VIII. 2, 19—27 Pasquali. * Ep. Ill, 1—2 (Pasquali). 

* Gregor, Vita Macrinae (Opera VIII, 1, 386 Woods Callahan; PG 46, 
975 D). 

* O. Bardenhewer, Geschichte der altehristlichen Literatur III, Freiburg 
1923, 190. 
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Einige Zeit spater hat Gregor nooh einmal dieser Pilgerfahrt 
Erwahnung getan und zwar in einer solch kiihlen Weise ohne 
jeden emotionalen AfFekt, daB man wohl eine gewisse Zeitspanne 
zwischen die Abfassung der beiden Briefe legen muB. Epistola II 
— um dieses Schreiben handelt es sich — wird man deshalb am 
besten den Jahren 383—86 zuweisen. Thema dieses Briefes ist die 
Bewertung der Pilgerfahrt zum hi. Lande. Von anderen Wall- 
fahrten, etwa dem Besuch von Martyrergrabem in der Nahe des 
Wohnortes, ist nicht die Rede. Schon diese enge Fassung des 
Themas muB die Zweifel beheben, daB es sich bei diesem Schrei¬ 
ben um eine literarische Fiktion handelt, daB sich etwa eine 
prinzipielle theologische Abhandlung in die Briefform mit einem 
fingierten Adressaten kleidet. An und flir sich sind theologische 
Auslassungen in der Gestalt von Pseudobriefen bei den Vatern 
wohl iiblich, aber in diesem Fall ist der Name des Adressaten 
etwas ungewohnlich, als daB man ihn leichthin fur eine Fiktion 
nehmen diirfte. Der Empfanger tragt den 'Nsimen KrjvalrcoQ. Wer 
mag dieser Censitor sein? Es bieten sich eigentlich zwei Moglich- 
keiten. Censitor ist zunachst der Amtstitel des hoheren Steuer- 
beamten. Gregors Bruder Basilius hat in mehreren Briefen^ in 
verschiedenen Anliegen sich an diese Beamten gewandt. In 
unserm Fall ist jedoch nicht einzusehen, wie ein solcher Beamter 
zu einer Anfrage iiber die Beurteilung der Pilgerfahrten oder 
besser Fempilgerfahrten von Einsiedlern und Einsiedlerinnen 
kommen konnte. Es ist jedenfalls wahrscheinlicher, daB Gregor 
einem Vorsteher einer Monchskolonie oder eines Klosters den 
erbetenen Ratschlag erteilt. Dann miiBte man annehmen, daB 
Censitor der Name des Vorstehers ist, daB also die urspriingliche 
Amtsbezeichnung zum Eigennamen geworden sei. Ahnliche Bei- 
spiele sind bekannt^. 

Im Text des Briefes bezieht der Bischof von Nyssa so scharf 
Stellung gegen die Wallfahrt nach Jerusalem, daB sich ahnliche 
Worte im 4. Jahrhimdert und in der folgenden Zeit nicht finden. 
Wie ist das zu erklaren, insbesondere, wenn man sich den Autor 
der oben genannten Epistola III vor Augen halt? Bei genauerem 

1 Basilius, Ep. 83 (PG 32, 461); ep. 299 (PG 32,1041); ep. 312/3 (PG 32, 
1060). 

* Pauly-Wissowa II A, 1455: senator; ein Mann dieses Namens tritt als 
Briefadressat auf bei Theodoret v. Kyros, Ep. 44;93 (PG 83, 1221; 1288). 
PW III, 1902: censitor. Vgl. Pasquali, Prolegomena ad VIII, 2 (Leiden 1959) 
XXIV f. 

24* 
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Zusehen zeigt sich, daB die scharfe MiBbilligung der Pilgerfahrt 
nur im Hinblick auf einen bestimmten Personenkreis ausge- 
sprochen wird, namlich fiir solche, „die sich einmal fiir eine hohe 
Lebensfuhnmg entschlossen haben“^. 'Yynjkrj noXirela vennag 
natiirlich auch den allgemeinen christlichen Lebenswandel zu 
bezeichnen, der sich im Gegensatz zu der natiirlichen auBer- 
christlichen Lebenshaltung nach den Normen und Vorschriften 
der gottlichen OfFenbarung richtet. Diese Interpretation ist hier 
nicht gestattet; gemeint sind christliche Aszeten beiderlei Ge- 
schlechtes. Das ergibt sich nicht so sehr aus der Verwendung von 
&raf und dem Gebrauch des bestimmten Artikels bei der obigen 
Umschreibung des gemeinten Personenkreises, sondem vielmehr 
aus einer spateren Bezeichnung derselben Christen als einer 
Gruppe, die das „m6nchische und abgesonderte Leben erwahlt 
haben“*. Noch aus einem dritten Grunde kdnnen die Aus- 
fiihrungen nur die Pilgerfahrten der Einsiedler meinen; namlich 
zu Beginn des Briefes, der sich als Antwort auf eine konkrete 
Anfrage ausgibt, steht die Bemerkung, daB manche aus dem 
Personenkreis, auf den Bezug genommen wird, ,,der Ansicht 
seien, es gehore zur Frommigkeit, daB man die hi. Statten in 
Jerusalem gesehen habe, wo man auch die Zeichen des Erden- 
wandelns des Herrn zeige“®. Es ware abwegig, eine solche 
Meinung als weitverbreitete Anschauung der kappadokischen 
Christen anzunehmen; um so eher paBt sie jedoch zu den damals 
teilweise schon recht eigenartigen tJbungen der Aszeten beiderlei 
Greschlechts. 

Gregors AngriflF auf diese tibertriebene Einschatzung der 
Pilgerfahrt nach Jerusalem vollzieht sich nun in drei syste- 
matischen Ausfiihrungen: 1. Wie ist die Pilgerfahrt theologisch 
zu bewerten ? 2. Welche Gefahren sittlicher Art sind mit der Durch- 
ftihrung verbunden? 3. Was ist von den Gegenargumenten der 
Gegner zu halten? 

1. Da ist also zunachst die Frage nach der rechten Einordnung. 
Es gilt: Gebote des Herrn muB man erfiillen. Wenn nun aber die 
Wallfahrt nicht zu den Geboten des Herrn gehort, wie ist es 
dann? Als der Herr namlich von denen sprach, die das Himmel- 
reich erlangen werden, erwahnte er unter den Forderungen die 


^ Ep. II, 1 (13 Pasquali): oi ojia^ dvare^eixdreg iavrovg rfj vynjXfj nohxsiqt. 

* Ep. II, 2 (13 Pasquali): oi rdv fiovi^gj] xai idid^ovra piov htaynQrjfievot, 

* Ep. II, 2 (13f. Pasquali)^ 


Digitized by v^ooQle 



Gregor von Nyssa’s Wallfahrtskritik 


363 


Wallfahrt nach Jerusalem nicht; als er die Seligpreisungen ver- 
ktindigte, hat er diese Miihe nicht einbegriffen. Wenn es nun 
nicht selig macht, noch EinlaB in das Reich Gottes gewahrt, dann 
muB jeder Vemiinftige fragen, wozu solche Last aufgenommen 
wird^. 

2. Wenn es mit der Sache, theologisch gesehen, so bestellt ist, 
dann treten fiir die Beurteilung die konkreten Schwierigkeiten 
in Sicht. Fiir die Aszeten erhebt sich die Frage, ob nicht fiir sie® 
ein seelischer Schaden mit der Durchftihrung verbunden ist. Und 
das ist zu bejahen. Fiir sie ist namlich besondere Ehrbarkeit Vor- 
schrift, so daB gemeinsame Lebensfiihrung als anstoBig gilt. Und 
hier ist zu sagen, daB sich namentlich fiir die Aszetinnen auf einer 
solchen Pilgerfahrt besondere Gefahren auftun. Die Beise fiihrt 
namlich mit Notwendigkeit zur Nichtbeachtung der notwendigen 
Distanz. Ist es doch unsinnig fiir eine Frau, eine solche Reise zu 
unternehmen, wenn sie nicht jemanden hat, der ihr beim Be- 
steigen des Reittieres zur Hand geht, ihr hilft beim Absteigen imd 
ihr auch sonstige Schwierigkeiten aus dem Wege raumt. Mag ihr 
nun ein guter Bekannter den Dienst leisten oder ein Bediensteter 
zur Verfiigung stehen, in jedem Fall wird solche Reise nicht dem 
Tadel entgehen. Und mit den Herbergen und mit den sonstigen 
Unterkiinften in den orientalischen Gebieten ist es auch so eine 
Sache. Wer durch den Rauch schreitet, dem werden die Augen 
gereizt; so wird auch hier das Herz befleckt werden durch das 
Unziemliche, daB durch Augen und Ohr aufgenommen wird^. 

3. Drei Einwande konnte man ihm machen, so meint Gregor, 
a) Jerusalem und Bethlehem werden doch heilige Statten ge- 
nannt, und alle Welt nennt sie Gnadenorte. Diesem Argument 
begegnet Gregor mit einem kraftigen rationalen Grundsatz, der 
in konsequenter Weiterfuhrung aller Wallfahrt ihren Sinn 
nehmen wiirde. Diese Statten, so fiihrt er aus, wiirden zu recht 
diese Bezeichnung verdienen, wenn der Herr an jenen Orten 
noch leiblich zugegen ware, und wenn er in Kappadokien nicht 
ware, oder wenn der hi. Geist die Bewohner von Jerusalem reich- 
lich erfiillte, aber nicht die Kraft hatte, nach Kappadokien zu 
kommen. Dabei ist es offensichtlich, daB man aus den sichtbaren 


^ Ep. II, 2—4 (14 Pasquali). 

* Bezeichnet werden sie als t6v dxoipfj piov ivcntjad/ievot: Ep. II, 4 (14 Pas- 
quali). 

® Ep. II, 6—7 (15 Pasquali). 
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Dingen anf die Anwesenheit Gottes schlieBen darf. Und dann 
kann man wohl annehmen, daO bei den Kappadokern Gott mehr 
lebe als in anderen Gegenden wegen der groBen Zahl der Heilig- 
tlimer. Und nun folgt ein Argumentum ad hominem^ das bei einem 
Theologen vom Range Gregors fast stutzig macht. Wenn die 
Gnade in Jerusalem starker ware als anderswo, dann wiirde bei 
den dort Lebenden wohl keine Siinde sein. Es gibt aber keine Art 
von Schmutz, die sich bei ihnen nicht hervorwagt: Unzucht, 
Ehebruch, Diebstahl usw. Und wo solches geschieht, da soli die 
Gnade reicher flieBen^? 

b) Der zweite Einwand wird von ihm so formuliert: ,,Ich weiB, 
daB viele mir widersprechen, wenn ich so rede. Sie sagen namUoh: 
,Warum wendet er diese Vorschrift nicht gegen sich selbst an? 
Denn wenn der Pilger keinen Grewinn hatte im Vergleich zu dem, 
der zu Hause bleibt, weswegen machtest du dann umsonst diesen 
Weg?‘“ Gregor verteidigt sich, daB er von amtswegen zu einer 
Synode nach Arabien gereist sei, und weil er sich dann in der 
Nahe von Jerusalem befand, habe er die Bischofe in der dortigen 
Gegend besucht. Auch habe ihm die Staatspost zur Verfiigung 
gestanden, so daB die oben dargelegten Schwierigkeiten fiir ihn 
nicht vorhanden waren. Im (Jegenteil! Das Fahrzeug habe ihm 
auf der Reise als Kirche und als Kloster gedient, da sie wahrend 
der Fahrt gemeinsam gebetet und gefastet hatten. Es konne also 
an seinem Tun niemand AnstoB nehmen^. 

c) Ganz Verwegene konnten noch auf das Wort des Herm an 
die Jiinger sich berufen, daB man Jerusalem nicht verlassen solle. 
Aber das habe nur fiir die Apostel gegolten, aus der Stadt nicht 
vor der AusgieBung des hi. Greistes herauszugehen. Wenn sich 
diese Erfiillung mit dem hi. Geiste mm fiir immer in derselben 
Form voUziehen soUte, dann miiBten allerdings alle an die Stelle 
pilgern, wo die erste GnadenausgieBung stattfand. Da aber der 
Geist weht, wo er will, werde man seiner Gnadengaben teilhaftig 
kraft des Glaubens und nicht wegen einer Pilgerfahrt nach Jeru¬ 
salem^. 

Sein Glaube sei durch seine Pilgerfahrt weder vermindert noch 
vermehrt worden. Die Geburt des Herm habe er vor dem Besuch 
in Bethlehem nicht starker geglaubt, als nachher, imd an die 


^ Ep. II, 8—10 (15f. Pasquali). 

* Ep. II, 11—13 (16f. Pasquali). 

* Ep. II, 18—19 (18f. Pasquali). 
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Auferstehimg und die Himmelfahrt auch nicht kraftiger nach 
dem Besuche des Grabes und des Olberges^. Das Resume der 
Darlegungen klingt in dem Satz aus, dafi der Empfanger des 
Briefes den Bat erteilen soil: ^Verlasse deinen Leib und pilgere 
zum Herm anstatt von Kappadokien naoh Palastina*.“ 

Wenn man nioht berticksichtigt, daB Gregor mit diesem Brief 
die Behebung konkreter MiBstande im Auge hat, mliBte man 
allerdings zugeben, daB zwischen diesen Darlegungen und denen 
von Epistola III ein Widerspruch klafiPt. Verstandlich werden die 
Ausfuhnmgen des Bischofs von Nyssa, wenn man sich vorstellt, 
daB in der 2. Halfte des 4. Jahrhunderts seit der Errichtimg der 
konstantinischen Prachtbauten und der aufkommenden Ver- 
ehrung der kostbarsten Herrenreliquie, namlich des hi. Kreuzes, 
besonders die Aszeten und die Aszetinnen einen starken Zug zur 
Wallfahrt nach Jerusalem versptirten. Das Onomastikon des 
Eusebius (und die Gbersetzung des Hieronymus) ist Zeuge fiir 
das allgemeine Interesse an der lokalen Fixierung der biblischen 
Ereignisse. Die theologische Auseinandersetzimg um die Gottheit 
imd Menschheit Christi begiinstigte die Blickwendung auf den 
historischen Jesus und forderte auch die Beschaftigung ihit der 
Bibel, die dann von Besuchern des hi. Landes geradezu als 
Pilgerfiihrer benutzt wurde. Bald nach der Zeit der Abfassung 
tmseres Briefes ging Hieronjmius zum zweiten Male und endgiiltig 
ins hi. Land. Wieviele ihm — gerade Monche und fromme 
Frauen — auf seine Ermimterungen hin folgten, ist aus seinen 
Briefen imd sonstigen Schriften zu ersehen®. Melania d. A., die 
zum romischen Aszetenkreis gehorte, hat mit ihrer Reise durch 
den Orient vielleicht etwas viel Aufhebens gemacht^. Pilger- 
hauser wurden von ihr und von Paula an den Wallfahrtszentren 


1 Ep. II, 15 (17£. PasquaH). 

* Ep. II, 18 (18 Pasquali): avfiPovXevaov ... ixdrj/aelv dnd rov adifiaroq Ttqdq 
rdv xvQUJV xal fiij dnd KoTtnadoxlag elg Ilakaunlvrjv, Ahnliohe Gedanken finden 
sich bei mehreren V&tem. Vgl. Johannes Chrysostomos, Homilia ad pop. 
Antioch. 3, 2 (PG49,49) u. o.; Augustinus, Tractatus in Joh. X, 1 (CC 36, 
100); Hieronymus, Ep. 58, 4 (CSEL 54, 532); vgl. B. Kotting, Peregrinatio 
religiosa, Munster 1950, 424. 

* Vgl. die Zusammenstellung der Hl.-Land-Pilger von 340-400 in Diction- 
naire d*arch4ologie chr5tienne et de liturgie 14, 79—92. Darunter sind die 
Namen derer zu streichen, denen eine Wallfahrt ins hi. Land nur in einer 
spateren legendarischen Vita zugeschrieben wird. 

^ In den siebziger Jahren des 4. Jhs. bereiste sie Pal^tina und den Orient 
zusammen mit Rufinus. Wahrscheinlich spielt Hieronymus in einer bissigen 
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errichtet^. Egeria (Aetheria) hielt sich sogar drei Jahre im hi. 
Lande und im vorderen Orient anf. GewiU war Gregors Brief be- 
reits geschrieben, als die Nonne aus dem Abendland ihren FuS 
auf den Boden Palastinas setzte^, aber es ist doch sehr instruktiT 
flir nns, daB sie bei ihrem Abstecher zum Grabe der hi. Thekla in 
Seleukeia eine Aszetin begruBen konnte, die sie in Jerusalem 
kennengelemt hatte*. Dort hatte sie auch zahlreiche Monche aus 
Transjordanien getroflFen^. Aus der vorhandenen Literatur kon- 
nen wir so mit Sicherheit auf eine starke Wallfahrtsbewegung zu 
den hi. Statten unter den Aszeten beiderlei Geschlechts schlieBen; 
es gehorte fiir sie fast zum normalen Lebenslauf, eine Wallfahrt 
nach Jerusalem untemommen zu haben®. Es wird dabei zu ahn- 
lichen MiBstanden gekommen sein, wie sie spater Bonifatius bei 
den Pilgern und Pilgerinnen aus England riigt, die nach Rom 
zogen®. Jedenfalls ist oflFensichtlich, daB Gregor mit seiner Epi- 
atolall bestehende MiBhelligkeiten riigen will. So hat ihn zu- 
mindest auch spater jemand verstanden, der seinem Text kurz 
vor SchluB des Briefes eine spitze und bosartige Glosse iiber die 
Klosterfrauen und ein Note iiber die im Frauenkloster anzuwen- 
dende Disziplin hinzufiigte’. 

Im iibrigen hat man im Mittelalter Gregors Epistola II fleiBig 
abgeschrieben und damit auch wohl gelesen. Sie ist in vielen hand* 

Bemerkung auf ihre Reise an: Ep. 54,13, 3 (CSEL 54, 479f.). G. Morin, Un 
passage 4nigmatique de saint J4r5me centre la pelerine espagnole Eucheria? 
= Revue b5n6dictine 30,1913,174/86, meint, da6 diese Anspielungen sich auf 
Aetheria heziehen. Hieronymus schrieh jedoch diesen Brief 395, und Aetherias 
Reise ist wohl spater anzusetzen. 

^ Palladius, Historia Lausiaca 46 (136 Butler); Hieronymus, Ep. 108,14 
(CSEL 55, 325). 

* Die Reise wird jetzt um 400 oder etwas spater angesetzt. Vgl. D. E. Dek- 
kers, De datum der Peregrinatio Egeriae = Sacris Erudiri 1, 1948, 181—205; 
J. G. Davies, The Peregrinatio Egeriae and the Ascension = Vigiliae Christi- 
anae 8, 1954, 93—100. 

* Peregrinatio Egeriae 23, 3 (CSEL 39, 69). 

^ Peregrinatio Egeriae 13,1 (CSEL 39, 55). 

* Vgl. etwa R. Raahe, Petrus der Iherer, Leipzig 1895, 31 fiP.; Theodoret, 
Historia religiosa 29 (PG 82, 1492): Es handelt sich um zwei Aszetinnen 
namens Marana und Kyra; H. Lietzmann, Byzantinische Legenden, Jens 
1911, 65; 69; 74. Die Zeugnisse stammen zwar aus etwas spaterer Zeit, aber 
die alteren Aszeten werden sich ehenso verhalten hahen. 

* Bonifatius, Ep. 78 (Monumenta Germaniae Historica Ep. HI, 354f.). 

^ Die Glosse ist angefiigt an Ep. II, 18 .(18f. Pasquali); die Handschrift, 
die sie hietet (K. Vatic. 1455), stammt wohl aus einem armenischen Kloster. 
G. Pasquali, Prolegomena XXXIII. 
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schriftlichen Exemplaren anf ims gekommen^. DaB die Aus- 
fuhningen jedoch der Pilgerfahrt abtraglich gewesen waren, 
kann man nicht sagen. Einen hefbigen Sturm erregte sie erst zu 
Anfang des 16. Jahrhunderts, als es infolge der Reformation zu 
einer Auseinandersetzung Tiber den Wert der Wallfahrt kam. 1605 
wurde sie in Paris von Petrus Molineus, einem Anhanger Calvins 
ediert. Er fiigte der Schrift Gregors eine Abhandlung iiber die 
Pilgerfahrten bei, denn er wollte durch die Herausgabe dartim, 
daB die Pilgerfahrten zu den hi. Statten, die die Katholiken in so 
hohen Tonen lobten, vom Kirohenvater Gregor von Nyssa ge- 
ring geschatzt imd sogar verurteilt worden seien. Robert Stepha- 
nus, ein NeflFe des bekannten Philologen, iibertrug damals die 
Schrift ins Franzdsische. Es entbrannten um diese Epistel hefbige 
Kontroversen. Jakob Gretser, der 1606 eine G^schichte der 
WalHahrten herausgab^, fiihlte sich daduroh veranlaBt, zwei 
Jahre spater (1608) auf die Ausfuhnmgen des Petrus Molineus 
Bcharf zu reagieren^. Er sprach die Epistel nach anderen Vor- 
gangem Gregor von Nyssa ab. Aber fiir den Fall, daB sie doch 
von diesem Kirohenvater stammen sollte, suchte er sie im katho- 
lischen Sinne zu interpretieren. Viele andere folgten, sowohl in der 
Verteidigimg, wie in der Ablehnimg der Autorschafb Gregors. 
Aber dann wurde es still um die Epistel. Sie gilt heute zweifellos 
als Werk Gregors, imd die Ergriindimg seiner Absichten, die er 
mit ihr verfolgte, macht heute keine allzu groBen Schwierig- 
keiten mehr. 

^ Pasquali, Prolegomena XXIII. 

* J. Gretser, De sacris et religiosis peregrinationibus libri quattuor, Ingol- 
stadt 1606. 

‘ In Epistolam de euntibus Hierosolymam. Notae Gretseri super notas 
Petri Molinei = PG 46,1223—38. 
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Le thdme de I’ivresse spirituelle dans la mystique de Saint 
Sym4on le Nouveau Th^ologien 

B. Kbivocheinb, Oxford 


Le theme de rivresse spirituelle ou divine (deia Equi¬ 

valent & peu prEs k celui de Textase et de joie mystique, est assez 
rEpandu dans la littErature religieuse, chrEtienne ou non chrE- 
tienne. Sans entrer en dEtails^, je mentionnerai seulement qu'il 
se rencontre dEj4 dans la littErature poEtique et religieuse payenne 
grecque^, chez Plotin®, ainsi que chez les gnostiques^, d’oii il 
semble avoir EtE empruntE par Philon qui Tutilise souvent dans 
son exEgese allEgorique de la Bible. Philon parait Etre aussi Tin- 
venteur du cElebre oxymoron «ivresse sobre» i^dAtog)®, 

qui a eu une telle fortune dans la littErature patristique chrE¬ 
tienne. Dans cette demiEre le thEme de Tivresse spirituelle appa- 
rait pour la premiEre fois chez OrigEne, bien que Toxymoron 
philonien ne se rencontre pas dans ses Ecrits, prEservEs jusqu’E 
nous en tout cas®. C’est EusEbe de CEsai-Ee qui emploie ce dernier 

^ Une 4tude historique d^taill^e da th^me de rivresse spirituelle a faite 
par Hans Lewy dans son livre int^ressant: Sobria Ebrietas. Untersuchungen 
zur G^schichte der antiken Mystik, GieBen 1929 (= Beiheft zur Zeitschiift 
die neutestamentliche Wissenschaft and die Kunde der alteren Kirche 9). II 
n’y parle pas, cependant, de St. Sym^on le Nouveau Thdologien. 

* V. Lewy, op. cit., 42—54 et 66—72. 

* Plotin en parle dans les termes suivants:«(L’intElligenoe) hors d*elle-m^me 

et enivr^e de nectar (^ie&vad^ei<; tov vdxTOQog), devient intelligence aimante en se 
simplifiant pour arriver k cet 6tat de plenitude heureuse: et une telle ivresse 
vaut mieux pour elle que la sobri6t6 (xai ecniv a&cip jnedveiv piXxiov fj aeftvore^ 
elvai TOiavTTjg Ennead. 6, 35 (Br^hier p. 109, 24—27). Cmp. Lewy, 

Exkurs 1: Die Plotinische ^e(a pp. 103—105. 

* V. Lewy, op. cit., 73—103 (Philon und die Gnosis). 

* Lewy, op. cit., ch. I: Die xai vrjtpdXtog bei Philon, pp. 3—41. 
Philon parle souvent de r«ivresse sobre* dans ses ceuvres, toujours en con¬ 
nexion avec des passages bibliques (1 Reg. 1,14—15 par example) qu’il expli- 
que dans un sens allEgorique. 

* Lewy, op. cit., 119—128. Les passages les plus importants sur rdvresse 
divine* se trouvent chez OrigEne dans son Commentaire in Jo. 1, 30 (ed. 
Preuschen p. 37 1.16—18 et 28—31 fie^eiv /ni&rpf ovx dXdytarov, d}Jid deicff); 
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pour la premiere fois dans la litt^rature patristique^, mais c’est 
chez St. Gr^goire de Nysse surtout oil il atteint son plus grand 
d^veloppement et approfondissement mystique*. On trouve des 
passages sur Tivresse spirituelle, 4«obre* chez quelques uns, dans 
lea Cat4chfeses de St. Cyrille de Jerusalem*, chez St. Jean Chry- 
sostome^, dans les Homilies Spirituelles attributes k Macaire®, 
et parmi les latins chez St. C 3 q)rien de Carthage®, St. Ambroise’ 
et St. Augustin ®. 

Un thtme semblable, bien que trts different en mdme temps, 
est longuement dtveloppt dans la XXIII* Cattchtse du grand 
mystique byzantin, St. Symton le Nouveau Thtologien®. Dans 
cette pitce, intitulte «Sur la ptnitence et la crainte de Dieu» et 
composte dans une belle prose rythmique, Symton dtcrit sous 
les traits d’un malade tprouvant une douleur terrible dans son 
coeur et isolt par sa souffrance du monde entier, I’ttat d’un 
ptcheur qui se repent de ses fautes. «Quel est Thomme)), dit-il, 

dans Com. in Mat. ser. 85 (ed. Klostermann pp. 196—197), ainsi que dans ses 
Homilies in Levit. 7, 1 et Comment, in Cant. 3 (ed. Baehrens p. 184f.). 

^ Lewy, op. cit., 129—132. Eusdbe emploie cette expression dans son 
Commentaire sur les Psaumes 36, 9—10 (PG 23, 321AB) et 36, 4 (ibid. 325C). 

* Lewy, op. cit., 132—137 et Jean Dani41ou, Platonisme et th^ologie 
mystique ... (Ivresse sobre et sommeil vigilant, 274—284), Paris 1954. 
St. Gr^goire de Nysse parle de cette «ivresse9 dans ses Homilies sur le Cantique 
des Cantiques (Horn. 5 in 2,13, PG 44,873B; Horn. 10 in 5,1, ibid. 989C—992B) 
et dans son Discours sur TAscension du Christ (PG 46, 692 B). 

* He&vovai fii&rjv vtjq?dXioVy Cyrille de Jerusalem Cat. 17, 19 (De Spiritu 
Sancto II) PG 33, 989 C—992 B (sur Act. 2,12f.). CJf. Lewy, op. cit., 85, 
note 4. 

^ Horn. adv. ebriosos 2 (PG 50,435—436); Lewy 127, n. 7, et Pseudo- 
Chrysostome, In Sanctam Pentecosten 2 (PG 52, 807—810); Lewy 6, n. 3. 

* Stop qxiidQuv&fj nXiov iv i^oTtrexat rfjg dydbirjg rov Seov, Macar. Horn. 
8, 2 (PG 24, 629A); Lewy 124, n. 2. 

* Lewy 138—146. Cyprien I^ttre 63 k Caecilius (CSEL III 701 f.). 

^ Dans son hymne «Splendor paternae gloriae» qui contient les lignes sui- 
vantes: 

laeti bibamus sobriam 
ebrietatem Spiritus 

(PL 16,1411). Cf. Lewy 146-157. 

* Lewy 157—164. En particulier: Enarratio in psalmum 35 (PL 36, 
351-362). 

* Cette Cat4ch^e, in^dite encore dans son texte grec original, mais publi4e 
en traduction n^-hell4nique (comme Discours 67) par Denys de Zagoras dans 
son Edition des oeuvres de St. Sym6on le Nouveau Th4ologien, a du 6tre Norite 
par ce dernier vers la fin du dixi^me sidcle quand il 4tait sup4rieur du mona- 
st^re de Saint-Mamas k Constantinople. 


Digitized by v^ooQle 



370 


B. Kbiyocheine 


«qui, le ooeur atteint par le poison, frapp6 et tortnr^ par une 
souffrance interne aigiie, se pr4occupera de petites blessures k la 
surface de son corps et s’en fera du souci?»^ — «C’est sans plaisir 
qu’il mangera son pain, empli qu’il est d’amertume; c’est sans 
plaisir qu’il boira son vin, ayant la souffrance k sati6t4.»* Par 
contrasts avec sa propre souffrance toutes les cr&tures lui pa- 
raitront heureuses et il sera incapable de faire des distinctions 
entre elles et de porter sur elles un jugement. «Tout homme . . . 
ainsi que toute b6te et tout reptile qui rampe sur la terre, et tout 
ce qui a le souffle de vie, il le proclamera bienheureux en ces 
termes: «Oh, que b^nies sont toutes les oeuvres de Dieu, dont 
I’existence s’6coule dans la joie de leur ame et de leur vie, et moi 
seul je suis charge du fardeau de mes fautes et jug6 d’un jugement 
de feu et accabl^, moi seul, sur la terre. Il aura une m6me attitude 
envers tout ame et la v4n4rera comme sainte, et comme impur, 
il craindra tout le monde. Il ne fera pas de difference entre le juste 
et I’injuste, mais mettra tous les hommes sur le m§me plan, purs 
aussi bien qu’impurs. Il est seul, retranch^ de toute la creation 
qui est sous ciel.»® La mort au coeur et isol6 de tous, un tel homme 
implore le Seigneur dans une prifere ardente en le suppliant de lui 
donner la sant4 et la resurrection. «I1 pleurera», dit Sym^on, 
«dans la douleur de son &me et criera dans son d^sespoir vers le 
Seigneur Tout Puissant: «Tu vois. Seigneur, et rien n’^chappe k 
tes yeux! . . . J’ai ressenti ton jugement, et pour me defendre, 
pas une parole ne m’est venue k la bouche . . . Le p^che, c’est la 
mort, et quel est I’homme qui mourra par le p^che et de lui-mdme 
ressuscitera? Personne, surement. Car c’est toi seul qui, mort, es 
ressuscit^, parce que tu n’as pas commis le p4ch4 . . . Je ne suis 
plus tout entier qu’une blessure .. . et I’enfer m’a englouti vivant 
... toi seul peut me faire remonter et guerrir la souffrance de mon 
coeur, parce que puissante est ta main pour tout faire et elle 
atteint les extr4mit4s de I’abime, agissant en tout k ton gr6. 
Dire: ‘Aie piti6 de moi*, je n’ose, car j’en suis indigne — mais toi. 
Seigneur, tu voisU^ 

«Dieu compatissant)), continue Sym6on et ce que suit est tr^ 
caracteristique pour sa spirituality, me tardera pas k I’exaucer 

^ Cat. 23,8—11 (d’aprds un texte 4tabli pour une Edition dee Cat^chdses qui 
doit paraltre prochainement dans les ♦Sources Chr4tiennes»). 

* Ibid. 22-23. 

» Ibid. 32-43. 

‘ Ibid. 67-82. 
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et se hatera de lui accorder le soulagement de sa donleur 
et la d61ivrance de la souffrance de son coeuD^.^ Bien plus, «1 
r6pendra sur lui sa propre bont4 et changera en joie sa douleur, 
et ramertume de son coeur acquerra la douceur d’un vin doux 
(elq yh)xv ykevxog /uercucoi^aet) et il faira vomir le venin du dragon 
qui rongeait ses entrailles**. La sant4, que Dieu lui donne mainte- 
nant, lui fait oublier tout ce qu’il a souffert auparavant. 4 tEt il ne 
se souviendra plus d4sormais de ses douleurs d’autan, ni de tous 
ces maux qu’il a souflFerts ... Car le Dieu Tres-Haut lui donnera 
la sant4 qui d6passe tous les tr4sors de la terre, et la sant^ causera 
une joie indicible en son coeur . . . Et cette joie k son tour mettra 
fin k toute souffrance.*^ Sym6on oppose cette joie «indicible* et 
cette sant4 k la joie et k la sant^ ordinaires. Elies sont produites 
par la souffrance pr^c^dente sous Taction de TEsprit Saint. «Ce 
n’est pas de la gloire*, dit-il, «que la joie lui est venue, ni de Ta- 
bondance des richesses, ni de la sant4 du corps, ni d’aucune autre 
chose sous le ciel, mais c’est de la souffrance et de Tamertume de 
son ame qu’elle est r^sult4e et de la rencontre avec TEsprit de 
Dieu qui est au-dessus des cieux. Car, press6 et d6cant4 par lui 
{divha&elaa yag di avrov xai ixjtiea&eiaa)^ le coeur de cet homme a 
donn6 naissance k une joie sincere et sans melange d’affliction ... 
elle sera comme un vin d^cant^ en face du soleil, brillant encore 
davantage et resplendissant et montrant avec plus de puret4 sa 
teinte joyeuse et ^tincelant sur le visage de celui qui le boit en 
face du soleil.*^ 

♦En tout ceci*, continue Sym^on k la premiere personne main- 
tenant (preuve qu’il s’agit d’une experience mystique r^elle et 
personnelle) dans son d^veloppement de ces themes du soleil et du 
vin, Mil y a une chose que je ne puis comprendre. Je ne sais en 
effet ce qui me r^jouit davantage, la vue et le charme des purs 
rayons du soleil, ou bien de boire et de gouter le vin qui coule en 
ma bouche. Je voudrais dire que c’est le second, et le premier 
m’attire et m’apparait plus doux: et lorsque je me tourne vers le 
premier, voil& qu’4 son tour la douceur du gout m’est encore plus 
suave, et je ne peux ni me lasser de regarder, ni me rassasier de 
boire. Car lorsque je crois avoir bu tout mon soul (xov niveiv 
XOQxacr&^vai doxijaa)), voil4 que la beaut4 des rayons qui en jaillis- 
sent redouble ma soif, et je me trouve k nouveau alt4r6. Et j’ai 


1 Ibid. 83-85. * Ibid. 91-95. 

> Ibid. 95-102. ‘ Ibid. 123-137. 
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beau m’eflForcer de plus belle de rassasier mes entrailles, autant et 
dix fois plus br^le ma bouche et je suis consume de soil et d’avi- 
dit4 pour la cristalline liqueur (rov dietdiaregov mvovrog).^^ «Sa 
soif)>, continue Symdon en parlant de nouveau en troisieme per- 
sonne, «ne cessera pas dans r4temit6, ni ne lui manquera la suave 
liqueur aux clairs reflets (to i^dv xal XevxoXafjmeQ 716 ^ 0 ), et la 
suavity de la boisson et T^clat joyeux que rayonne le soleil chas- 
sent toute tristesse de son ame, et mettent cet homme dans une 
joie continuelle. Et nul n’aura le droit de lui nuire, et il n’aura 
personne pour Temp^cher de se rassasier & cette coupe comme k 
une source.))2 Et Symeon, sans parler directement d^un etat 
d’ivresse, d^crit en termes suivants Tefiet de ce vin et de cette 
lumi^re: «La couleur du vin et le rayon du soleil qui jettent leur 
6clat sur le visage de celui qui boit dans la lumiere, passent jus- 
qu'k ses entrailles, jusqu’i ses mains et ses pieds, jusqu’4 son dos, 
et rendant le buveur tout entier de feu, auront le pouvoir de 
brfller et de faire fondre les ennemis qui Tattaquent de toute part. 
Et il devient le bien-aim^ de la lumiere du soleil, Tami du soleil 
et comme le fils aim^ du vin au clair reflet.Symeon conclut ce 
passage en revenant de nouveau sur FefiFet salutaire du vin et la 
soif insatiable qu^il produit: «La boisson est pour lui nourriture 
et purification de Tinfection de ses chairs putr4fi6es, la purifica¬ 
tion est pour lui sant^ complete, et la sant4 ne lui permet de se 
nourrir d’aucun autre aliment malsain, mais allume en lui un 
d^sir insatiable et brfilant de boire de ce vin et de se purifier de plus 
en plus et de se procurer une boisson saine. Car de la beaute de la 
sant4 et du charme de la beauts produite par la sant4, on ne s’en 
lasse pas {x6qov ovx 

Ces descriptions mystiques de St. Symeon le Nouveau Th6o- 
logien appartiennent, ^videmment, dans leur ensemble au thfeme 
traditionnel de I’ivresse spirituelle. Elies en constituent, cepen- 
dant, un developpement sensible et une variation personnelle et 
originale qui distingue Symeon de ses pr^d^cesseurs. D’abord, si 
on fait une comparaison formelle, les 4crivains anciens (qu’il 
s’agisse de Philon ou des auteurs chr^tiens) partent de la Bible 
et ce qu’ils disent sur I’ivresse spirituelle apparait g^n^ralement 
comme une exegese de nombreux passages, de I’Ancien Testa- 

1 Ibid. 138-149. 2 ibjd. 152-158. 

® *Ay(mrjTdgTw qxoTlrovi^Xlovxal xw q>iXog xai tq> XevxoXofjmel oivm, rwv 

a&ru)V TiQoyeofihwv dxrivcov, dixrjv vidg r/yajiTjiiivog, ibid. 162—170. 

* Ibid. 170-176. 
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ment surtout, oti il est question de r6bri4t4, de la coupe, du 
banquet etc., ainsi que de certaines scenes bibliques (FivTcsse 
de No4, par exemple), qu’ils interprfetent dans un sens all6gorique 
ou symbolique^. Sym6on au contraire (si on omet une allusion 
aux Actes 2, 13 qu’on pourrait voir dans sa mention du «vin 
doux» (yXevxog) et une autre k la «coupe» {noxriQiov) Ps. 22, 5), 
est independant de toute source scripturaire et n'emprunte pas 
k la Bible ses images et ses expressions pour d^crire rivresse 
spirituelle. II part directement de son experience mystique qu41 
veut exprimer par les symboles du vin, de son gotit et de sa cou- 
leur etc. L^experience mystique et non rex6gese biblique domine 
entierement son int^r^t^. En accord avec cette attitude, res 
descriptions du phenomene mystique de rivresse spirituelle sont, 
sans aucune comparaison, plus developpees que chez ses pred^ces- 

^ Les «loci classici* de la Bible sur I’ivresse et le vin, qu’on interpr^tait 
souvent dans un sens spirituel, sont principalement les suivants; Gen. 10, 
20-21 (I’ivresse de No4); 1 Reg. 1, 14—15 (la pri^re d’Anne); Ps. 22, 5 (la coupe 
qui enivre); Ps. 35, 9 («lls s’enivrent de la graisse de ta maison»); Ps. 103,15 
(Le vin qui rejouit le coeur de I’homme; Cant. 5,1 («Je bois mon vin et mon 
lait. Mangez, amis, buvez, enivrez-vous, mes bien-aim4s»); Prov. 9, 2—5 (le 
banquet de la Sagesse et le cratdre: «Venez, mangez mon pain et buvez le vin 
que j’ai dissout»); et dans le Nouveau Testament: Act. 2, 13 (I’nvresse* des 
ap6tres k la PentecOte); Eph. 5,18 («Ne vous enivrez pas du vin ... mais 
remplissez-vous de I’Esprit*) et quelques fois Mat. 26, 27 (la C^ne). 

* Les seuls auteurs anciens qui ne partent pas de textes bibliques dans leurs 
passages sur I’ivresse spirituelle et ne sont pas dominos par les int4rets ex4g4ti- 
ques sont, k notre connaissance, St. Ambroise (dans son hymne cit4 plus haut, 
V. p. 369, n. 7) et le Pseudo-Macaire qui dit dans ses Homilies Spirituelles 
qu’un homme en extase Worsqu’il est illuming davantage, est incandens^ 
dans son ivresse de I’amour de Dieut (v. p. 369, n. 5). Dans les deux cas 
il s’agit avant tout de descriptions spirituelles et non d’ex^g^se scripturale. 
St. Ambroise, cependant, ne parle pas dans le passage mentionn4 d’un 
4tat mystique ou extatique, mais plutdt d’une vie nouvelle et d’un 6tat 
de gr4oe fond6 sur les sacrements et commun k tous lee chr^tiens. Il n’eet 
done pas, strictement parl4, dans la lign^e spirituelle de St. Sym6on. On 
pent dire aussi que chez St. Gr^goire de Nysse I’int^ret spirituel et mystique 
4quivaut au moins I’int^ret ex6g6tique, bien que ses passages sur I’ivresse 
sobre appartiennent presque tous k ses Homilies sur le Cantique des Can- 
tiques et sont bas4s sur cet 6crit de I’Ancien Testament. Le texte biblique, 
comme il est connu, servait souvent pour St. Gr4goire d’un simple point 
de depart pour des meditations th^ologiques et spirituelles. On pourrait done 
dire que St. Sym6on le Nouveau Th^ologien se trouve 4 la fin d’un d^veloppe- 
ment qui commence par Gr^goire de Nysse et «Macaire» et au cours duquel 
I’int^r^t ex4g4tique pour les passages de la Bible sur I’ivresse et le vin cede la 
place k une description d’un ph^nom4ne spirituel et mystique, plus ou moins 
ind^pendante de sources scripturales. 
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seurs. Elies ont un caract^re plus r^aliste, plus personnel, plus v4cu 
et contiennent plus de details psychologiques (comme, parexemple, 
rh4sitation de donner la pr6f4rence au goAt du vin ou & sa couleur). 
D'un autre cot4, Sym^on est completement stranger dans son 
traitement du th^me de Tivresse spirituelle aux preoccupations 
apologetiques ou poiemiques qui jouaient un role si important dans 
les Merits des auteurs anciens qui ont ecrit sur le mfime sujet^. 

Les traits originaux de Symeon dans sa description du pheno- 
mfene de I’ivresse mystique sont bien plus importants. A vrai 
dire, il ne s’agit pas chez lui, strictement parie, d’lme dvresse», 
qu’elle soit «sobre» ou «divine», n’importe. Toutes ces expressions 
manquent chez Sym^on, comme nous I’avons vu de textes cites 
plus haut. II nous parle plutdt d’un malade qui a recouvert sa 
sante et qui eprouve une soif insatiable. Mais cet homme est en 
mfime temps un connaisseur qui aime k deguster du vin. II ad- 

^ Ces preoccupations apolog^tiques se rencontrent, par exemple, assez 
souvent chez Philon. Comme on le salt, il a compose des traites moraux centre 
ceux qui s*enivrent {Kard fie^vdvroyv)^ inspires, partiellement en tout cas, par 
des diatribes stoiciennes sur le mdme sujet. Or, ils se trouvent dans TAncien 
Testament, comme on vient de voir, de nombreux passages qui parlent de 
Fivresse, du banquet, de la coupe etc. (v. p. 373, n. 1). Philon t&che done de 
montrer dans ses traites qu’il faut comprendre ces passages bibliques dans un 
sens spirituel et qu'il n’y s’agit pas d’une ivresse physique, mais de rdvresse 
sobre», entierement differente par sa nature et ses effets de rivresse ordinaire, 
et que par consequent on ne pent pas justiher par la Bible un emploi excessif 
de vin. St. Symeon distingue aussi le vin «physique» du vin fmystiquet lorsqu’il 
dit que Thomme malade, qu’il decrit, «sans plaisir ... boira son vin, ayant la 
souffrance k satiete» (v. p. 370) tandis que le vin tmystiquet, tout en lui donnant 
la sante, provoque en mdme temps une soif insatiable. Mais Symeon fait ceci 
sans aucun souci de combattre le vice de PivTognerie. Il decrit simplement des 
etats spirituels et les distingue des etats ordinaires. S’il a un but moral, e’est 
d’attirer les hommes k la penitence en montrant les fruits spirituels qu’elle 
porte (sante, joie, dvresse* etc.). Chez St. Cyprien, au contraire, e’est plutdt le 
souci poiemique qui le fait parler de I’ivresse spirituelle. Dans sa lettre k Cae- 
cilius (v. p. 369, n. 6) il poiemise contre les Aquarii qui ceiebraientl’Eucharistie 
avec de I’eau au lieu du vin. Cyprien combat leur erreur et defend I’usage 
eucharistique du vin en se basant (entre autres arguments) sur les passages de 
I’Ancien Testament concemant la coupe qui enivre, le banquet etc., en les 
interpretant aussi dans un sens symbolique, comme prefigurations de TEucha- 
ristie et comme justification de I’emploi du vin dans ce sacrement. C’est seule- 
ment dans cette connexion liturgique et dans ce souci poiemique que St. Cy¬ 
prien parle de I’ivresse spirituelle. Quant k St. Symeon le Nouveau Thdologien, 
il est difficile de dire, si ses passages sur le vin et son action se rapportent k 
TEucharistie. Ceci n’est pas exclu et est mSme probable, mais en premier lieu 
ils ont en vue, certainement, I’etat extatique interieur, cree par I’Esprit Saint 
dans r&me d’un penitent. 
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mire son goiit et sa couleur au soleil et ne pent pas facilement se 
decider ce qu’il doit pr4f4rer, le gout ou la couleur. Une telle 
image ne se rencontre pas chez aucun autre ^crivain patristique. 
Comme Philon, qui identifie k peu prfes son dvresse 8obre>> avec 
une joie extatique^, Sym^on parle aussi de la joie indicible de 
celui qui boit le vin. Mais tandis que chez Philon cette joie est 
le fruit de la gnose, chez Sym6on elle est un don de TEsprit Saint 
donn4 k celui qui se repent et implore Dieu. Sym6on ajoute en 
plus rimage du soleil dont les rayons se reflfetent dans le vin. 
Cette union d’images du vin et du soleil, unique aussi dans la 
litt^rature patristique, constitue la particularity la plus frap- 
pante du langage symbolique de Symyon. II faut ajouter aussi que 
Symyon, tout en yvitant de parler directement d’ivresse, dycrit 
avec force et ryalisme I’efiFet du vin qui pynfetre Thomme entier et 
Tembrase corps et &me. C’est I’idye de la participation totale de 
Thomme dans la vie mystique et de sa transformation par le 
Saint Esprit. On peut done dire que le mystique est compary par 
Symyon k im connaisseur, qui admire le vin et le dyguste «en face 
du 8oleil», mais poussy par sa soif insatiable et qui augmente tou- 
jours plus, il boit et s’enivre sans s’appercevoir. C’est im ytat 
nettement extatique oh le buveur devient d’ami du soleil et le 
fils aimy du vin», expressions qui montrent bien qu’il ne s’agit pas 
ici d’une identification (rpanthyistique* avec le Divin, mais d’une 
amitiy et filiation avec le Christ et le Saint Esprit, le soleil et le 
vin ytant leurs symboles. Si cette interprytation est juste, le 
Christ-soleil se refifeterait dans le chrytien et s’unirait avec lui par 
I’Esprit Saint, comme le soleil se reflate dans le vin qui pen^tre 
entierement celui qui le boit. 

Quelle est I’origine de ces images et quelles sont les sources que 
Symyon aurait pu utiliser? H est difficile de rypondre k ces ques¬ 
tions. Symyon n’a pas, certainement, emprunty I’ensemble de ses 
images (vin — sa couleur, reflet du soleil dans le vin, I’hysitation 
du «dygustateur)» etc.) chez les ycrivains ecciysiastiques anciens, 
puisqu’elles ne se trouvent pas dans leurs ycrits. Peut-dtre fut-il 
influency par la poysie populaire byzantine (quelque chanson du 
peuple?) d’oh il aurait pu emprunter ces images en les transposant 
sur \m plan spirituel et mystique Je ne pourrais rypondre k 

^ V. Lewy, op. cit., 34—41 (Der Begriflf der Freude bei Philoo). 

* Dans oe cas il existerait une certaine analogic entre St. Symyon le N. Th. 
et Plotin qui s’inspirait davantage dans son langage mystique par les podtes 
que par les 4crivains religieux. On ne peut pas nier d'autre part qu'il existe une 
25 Studia Patristlca V 
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cette question. H eat, n^anmoins, bien plus probable que Sym6on 
a ct66 lui-m6me son langage symbolique, Tensemble de ses 
images, dans le but d’exprimer son experience mystique person- 
nelle d’extase et d’union avec Dieu, sa variante particuliere du 
theme ancien de Tivresse spirituelle. Mystique authentique et 
ecrivain dou^, il etait bien capable de le faire. Et innovant de la 
sorte ce theme traditionnel de la theologie mystique, St. Symeon 
aurait encore une fois justifie Tappellation du «Nouveau Theo- 
logien)> qui lui a 6 t6 donn^e par ses contemporains. 

certaine ressemblance quant au th^me de rivresse spirituelle entre St. Sym^n 
et quelques pontes mystiques arabes et perses, Ibnu’l’Farid (1182—1235) en 
particulier. V. R. A. Nicholson, Studies in islamic mysticism, Cambridge 1921, 
Ch. Ill: The Odes of Ibnu’l’Farid, pp. 162—266. Par exemple, les vers suivants: 
fLa main de mon ceil m*a donn4 k boire le vin fort de I’amour, lorsque ma coupe 
4tait la face de Celle qui transcende la beauts. Et dans mon ivresse par le moyen 
d’un regard j*ai fait imaginer k mes camarades que c*5tait le fait d*avoir bu k 
grands traits leur vin qui a rejoui mon &me intdrieure. Bien que mes yeux m'ont 
rendu ind^pendant de ma coupe et mon 4bri6t4 fut d4riv5e des quality d’EUe, 
et non de mon vint; Nicholson, op. cit., 199 (jetraduissa traduction anglaise 
en fran 9 ai 8 ). Ma]gr6 la tr^s grande difference du style, des images et des id^es, 
ce qui frappe chez Ibnu*rFarid, comme chez Symeon, c*est cette connexion 
entre le fait de boire du vin et de contempler en meme temps quelque chose 
(le reflet des rayons du soleil dans le vin chez Symeon, la face et les «qualit48» 
d*«Elle» chez Ibnu'rFarid). II faut, n^anmoins, remarquer quTbnu'rFarid 
appartient k une dpoque post4rieure k Symeon. Done, toute possibility de son 
influence sur Symeon est exclue a priori. Une influence inverse de Symeon sur 
les mystiques arabes semble aussi extr^mement invraisemblable pour des 
raisons historiques et culturelles d’ordre g^n^ral et vu la diffusion compara- 
tivement restreinte des id^es et des Merits de Symeon dans I’Empire Byzantin 
mSme avant le XIV® si^cle. D’un autre coty, la diffyrence dans le traitement 
du meme theme de I’ivresse spirituelle chez Symyon et dans la mystique arabe 
reste, comme je viens de le dire, trds grande malgry certaines ressemblances 
qu’on trouve gynyralement entre les phynom^nes mystiques. L’image du soleil, 
de ses rayons et de leur reflet dans le vin manque chez Ibnu’l’Farid. Plus im¬ 
portant encore, les idyes centrales de Symyon — la filiation et I’amitiy avec le 
vin et le soleil, compryhensibles dans les cadres d’une thyologie chretienne 
trinitaire et de I’incamation, manquent aussi chez Ibnu’l’Farid, qui parle 
plut6t d’une identification avec une essence divine fyminine et d’une im¬ 
mersion en elle. Enfin, les idyes du pychy comme maladie et souffrance et de 
la penitence qui donne la santy et ia joie, developpyes par Symyon avec une telle 
force dramatique, ne se retrouvent non plus dans la mystique d’lbnu’l’Farid. 
Malgre ce rysultat plus ou moins nygative de la comparaison entre oes deux 
grands reprysentants de la mystique byzantine et arabe, St. Symyon le N. Th. 
et Ibnu’l’Farid, il faut souhaiter qu’ytude comparative plus poussye de ces 
deux mystiques soit entreprise par une personne plus qualifiy pour cette t&che 
que moi. 
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unveroffentlichten beiden Sermones Babais des GroBen 
liber das geistige Gesetz des Monches Markus 

P. Kbuqer, Haus Kannen iiber Amelsbiiren (Westf.) 


Unter den der Wissenschaft noch verborgenen Schatzen be- 
finden sich die beiden Memre (Sermones) des Nestorianers Babais 
des GroBen (f nach 628) iiber das geistige Gesetz des Monches 
Markus, iiberliefert in der von W. Wright naher beschriebenen 
Handschrift des British Museum in London BrM add 17270 
(9. Jahrhundert) in einem Umfange von 42 Blattem. 

Der Zustand der Handschrift ist ein sehr schlechter. Die 
Reihenfolge der Blatter ist in Unordnung geraten, der Schrift- 
duktus fehlt in groBeren Partien und ist z. T. unleserlich. tJber- 
schrift und Verfasserangabe sind nicht mehr vorhanden. Dennoch 
kann man annehmen, daB Babai der Verfasser ist^. 

Dieser handschriftliche Torso enthalt eine an Monche gerich- 
tete Anweisimg iiber das innere geistige Leben, die einen sehr 
stark mystischen Zug aufweist. Die Aszese steht im Dienste der 
Mystik. Ein Hauptanliegen dieser Schrift Babais ist die wahre 
imd echte Erkenntnis der Wahrheit, die zugleich auch die wahre 
Weisheit ist. In und mit der Weisheit ist das christliche Leben in 
seiner Hochstform gegeben. Wir wollen versuchen, die Lehre von 
der Erkenntnis der Wahrheit aus den noch vorhandenen Text- 
stiicken zu eruieren und darzusteUen. Wir bedienen uns dabei der 
rein beschreibenden Methode. 

Babai unterscheidet im wesentlichen zwei Gruppen von Er- 
kenntnisarten: die einfache Erkenntnis (fol. 17 r und fol. 19r) und 
die hohere Erkenntnis, die von Gott ausgeht und zu Gott zu- 
ruckflihrt. Das Wesen der einfachen Erkenntnis besteht darin, 
daB sie eine mit naturlichen Mitteln erworbene und deshalb er- 
lemte Erkenntnis ist (fol. 16v). Die Erkenntnis der Weisheit 


^ S. zum Ganzen P. Kriiger, tJberlieferung und Verfasser der beiden 
Memre iiber das geistige Gesetz des Monches Markus, Ostkirchliche Studien 6, 
1967, 297—299. Der Verf. besitzt Photos der Handschrift. 

25* 
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bzw. der Wahrheit beruht nicht auf einer natiirlichen, sondern 
ubematiirlichen Grundlage. Sie wird ausdriicklich von der nattir- 
lichen Weisheit getrennt. „Demnach ist die Weisheit nicht allein 
diese (die naturliche), insofern wir die erworbene Weisheit er- 
kennen durch naturliche Verstandestatigkeit** (fol. 34v). Es 
gibt neben der natiirlichen noch eine iibematiirliche Erkenntnis. 
Worin besteht diese? 

Sie ist der dritte und hochste Teil des Evangeliums. „Die8e8 
(das Evangelium) besteht in drei inneren Unterscheidungen“, 
sagt uns Babai (fol. 37 v), welche sind: 1. Die Erkenntnis der 
Liebe Gottes, die den Sunder ruft, 2. Die Erkenntnis der Ge- 
rechtigkeit aus dem Glauben, d. i. des geistigen Gesetzes und 
3. Die Erkenntnis der Weisheit Gottes (fol. 37 r und fol. 37 v). 

Die Weisheit besteht in der Erkenntnis der verborgenen Ge- 
heimnisse Gottes (fol. 37v). Diese hinwiederum sind eine OfiFen- 
barung der Weisheit Gottes (fol. 37r). Gegenstand der Weisheit 
ist deninach die gesamte, dem Menschen durch Gott geoflFenbarte 
Gbematur. Die Weisheit wird nicht nur erkannt, sie wird auch 
als Leben aus Gott dem Menschen geschenkt, gegeben. Rechtes 
Erkennen verleiht echten Besitz. Als den Gipfelpunkt der Weis¬ 
heit in anthropologischer Hinsicht sieht Babai ein Doppeltes: 
einmal die Sohnschaft Gottes, die Bruderschaft Christi und die 
Gemeinschaft mit dem HI. Geiste, sodann die Abbildschaft des 
himmlischen Lebens, insofern es im Menschen schon jetzt ist. Der 
innere Mensch hat eine Beziehung zur Dreifaltigkeit und zur 
ewigen Seligkeit. ,,Sie (die Gnade) verleiht die Festigkeit unserer 
Sohnschaft bei Gott imd unserer Bruderschaft bei dem Sohne 
xmd unserer Gemeinschaft mit dem HI. Geiste und das Abbild 
des Geheimnisses des Lebens des Himmelreiches, das jetzt schon 
in uns ist“ (fol. 23r). 

Die hdchste Weisheit ist der Logos selbst, Christus, der die 
Weisheit Gottes genannt wird (fol. 37v). Als personliche Weis¬ 
heit ist Er „der Konig der Wahrheit“, der im Menschen als 
Seinem Tempel wohnt (fol. 15r). In Christus empfangt die Seele 
die hochste Erkenntnis der Wahrheit, da sie mit dem reinen 
Lichte, dem lumen purum^ erfiillt ist, in dem der Mensch ganz 
neu wird. ,,Derjenige, der vorher verstrickt war in phantasie- 
reichen und haBlichen Gedanken, wird ganz erfiillt mit dem 
reinen Lichte ohne Makel in der Erkenntnis der Wahrheit, die er 
empfangen hat in dem Wohnen Christi (in der Seele)“ (fol. 15r). 
Die personliche Wahrheit ist eine Gnade. Deshalb muB der 
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Damon der Leidenschaft aus der Seele entfemt werden. „Der 
Damon flieht und Christus wohnt in dir. Und das Licht der Er- 
kenntnis der Wahrheit erfiillt (dich). So aber wendet Sich 
Christus in der Liebe zur Leidenschaft ab und der Damon kommt 
mid die Finstemis des Irrtums herrscht“ (fol. 16v). Babai steht 
also der Illuminationstheorie sehr nahe. Der Erleuchter ist 
Christus, der die Wahrheit lehrt. 

In Christus imd mit Christus ist der Mensch der vollendete 
zalma (Abbild) imd die vollendete dh^mulha (Ahnlichkeit). Ist 
Christus in der Seele, so ist sie „eingetaucht in Gedanken, die rein 
von haOlichen Vorstellungen. Ein geliebter zalma und eine dhemu- 
iha ist er (der Mensch)“ (fol. 15r). Der Abbildgedanke in diesem 
Zusammenhang hat bei Babai eher einen christologischen als einen 
trinitarischen Bezug. Ersterer scheint jedenfalls primar zu sein. 

Die durch Christus vermittelte Erkenntnis der Wahrheit 
zeitigt Friichte. Die Seele wird erfiillt mit der Liebe zum Gott- 
lichen, insbesondere zu Christus, sodann ist die Freude ein durch 
die Erkenntnis bedingtes Gut. „Und das Verlangen nach dem 
Feuer seiner (des Menschen) Liebe (zu Christus) erfiillt ihn. Und 
Licht und Freude (sind) das Geheimnis Seiner (Christi) herrlichen 
Guter“ (fol. 16r). Wahrheit ist auch Schonheit. 

Fiir die cognitio sapientiae gibt es mehrere Voraussetzungen 
und Grundlagen und zwar eine nahere und einige entfemtere. 

Die nahere Grundlage ist das geistige Gesetz. Babai fiihrt ein- 
mal an, daB „zur Erfiillung alles Gebotenen der Verstand, das 
Buch und das Gesetz sei“ (fol. 18r). Der Verstand schopft aus 
dem heiligen Buche der OfiFenbarung, der hi. Schrift, das geistige 
Gesetz, das die Basis fiir die echte Lebensfiihrung abgibt, da es 
im Rahmen imd Richtweisung fiir das innere und auBere Ver- 
halten bildet. Das geistige Gesetz leitet an zur Gerechtigkeit aus 
dem Glauben. „Denn die Gerechtigkeit kommt aus dem Glauben 
und diese zeigte Er im geistigen Gesetze der Wahrheit** (fol. 37 r). 

Schon bei Narsai (f nach 502) hat der BegrifiF geistiges Gesetz 
eine groBe Bedeutung fiir das innere Leben. Es umschlieBt bei 
ihm wie bei Babai die Anleitung zum Leben nach der Gerechtig¬ 
keit. „Das oberste Gesetz ist es, das Gesetz des Geistes zu be- 
trachten und alles zu erfiillen, was geschrieben ist aus dem Munde 
des Verborgenen^** Das geistige Gesetz ist die Fiille des Lebens. 


^ Vgl. A. Mingana, Narsai, Doctoria Syri homiliae et carmiiia, 1 u. II, 
Mauailii 1005, II, S. 238, Sermo 39. 
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„Zu einem Schatzhause machte Er (Gott) das geistige Gesetz“, 
erklart Narsai weiterhin^. Narsai geht sogar soweit, daB er das 
geistige Gesetz mit dem Evangelium, der frohen Botschaft, 
gleichsetzt^. Die Beziehungen zwischen Narsai und Babai sind in 
diesem Punkte gradlinig. Den causalen Zusammenhang zwischen 
geistigem Gesetz und der cognitio sapientiae wird von Babai 
eigens hervorgehoben. ,,Notwendigerweise besteht daher die 
Pflicht der Beobachtung der Gebote. Und nicht dient sie der An- 
meldung und der Riicksichtnahme auf den Anspruch auf Lohn. 
Die Beobachtung dient der Reinheit und der Freiheit und der 
Gnade des Geistes, die wir empfingen“ (fol. 23r). Die Beob- 
aohtung des geistigen Gesetzes gibt der Seele die notwendige 
Reinheit von Sunden und Leidenschp^^ten, um der Gnade der 
Erkenntnis Platz zu machen und in i’ ^ verbleiben*. 

Der entfemteren Voraussetzungen ot es mehrere. Die erste 
ist der Glaube. Christus lehrt, sagt Babai, daB wir die Erkenntnis 
nicht aus uns erlangen konnen, sie kommt aus unserem freiwillig 
angenommenen Glauben (fol. 15). Der Glaube oflFenbart das Ver- 
borgene. „Und der Glaube ist das eigentliche Leben derer, die in 
der HofiFnung sind und die OfiFenbarung des Unsichtbaren“ 
(fol. 25 v). Neben dem Glauben ware die Furcht Gottes zu nennen. 
Sie ist der Anfang, das Fundament fur die Wahrheit. „Die 
Furcht Gottes, der Anfang der Weisheit“ (fol. 34v). Dasselbe 
wiederholt Babai, indem er sagt: „Wenn die Furcht Gottes der 
Anfang der Weisheit ist, wie geschrieben** (fol. 34v). Der Besitz 
der wahren Weisheit ist weiterhin ohne die Demut nicht zu 
denken. Die durch Studium imd Naohdenken erworbene Weis¬ 
heit macht stolz imd hochmiitig. Die hohere Weisheit aber wird 
nur dem Demiltigen zuteil. Sie kommt aus einer ganz anderen 
Sphare und iibermittelt dem Menschen, was auBerhalb seiner 
Welt existiert. „Wie namlich die, die diese erworbene Weisheit 
zu besitzen trachten, den Hochmut des Geistes imd den Stolz 
liber die Schuler in einem iiberheblichen Wissen ihr eigen nennen, 
so besitzen die, welche die Weisheit der Wahrheit erreichen, die 
Demut, die die Geheimnisse ofiFenbart“ (fol. 34 v). Die Demut ist 


^ Sermo 13, Mingana I, S. 217, Z. 16—17. 

* Sermo 13, Mingana I, S. 215, Z. 14—15. Dazu auch Sermo 9, Mingana 1, 
S. 162, 1. Z. 

’ Babai hat eine eigene Aoffassung von der Verdienstliohkeit der gnten 
Werke. Sie soUen nioht um des Lohnes willen getan werden, sondem der 
inneren Reinheit wegen. Diese Frage bildet aber ein Thema fiir sich. 
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das Eingangstor fiir die Ubematur. Ohne sie ist eine Verbindung 
mit dem Gottlichen nicht moglich. In innerer Gemeinschaft mit 
der Demut steht die BuBe, der BuBgeist. Durch diese wird der 
Mensch zunachst von den Siinden gereinigt. Auch sie ist eine 
Gabe Gottes. Wahrscheinlich denkt hier Babai an die oberste 
Stufe der BuBe, die BuBe der Tranen. Andererseits aber ist die 
BuBe auch ein Erkenntnismittel. Dadurch, daB durch sie die 
Seele die Reinheit erlangt hat, ofiFnet sie sich der Wahrheit. „Der, 
welcher BuBe tut, wird namlich von Gott gerufen. Warum denn 
gibt Gott ihnen die BuBe? . DaB sie die Wahrheit erkennen“ 
(fol. 6r). Demut und BuBe sind aufeinander engstens bezogen. 
Beide sind gemeinsame Wirkkrafte, die einem Ziele dienen. „Be- 
sitze die Demut des Herzens zur Vergebung deiner Siinden und 
reinige deine Schuld i >r BuBe aus ihr, wenn du durch die 
Reinheit das ewige Leb;^ iiebst“ (fol 13r). Die Demut ist die 
Wurzel der BuBe und der BuBgesinnung, die in ihrer Zweck- 
bestimmung mit dem geistigen Gesetz tibereinstimmt. 

Wir sind uns bewuBt, daB wir mit unseren Ausflihrungen kein 
abgerundetes Ganzes bieten konnten. Der mosaikartige Zustand 
der Handschrift erlaubt auch nur eine mosaikartige Darstellung. 
HoflFentlich ist es uns wenigstens einigermaBen gelungen, die ein- 
zelnen Textstiicke in unserer Frage in einen inneren Zusammen- 
hang zu bringen. Keineswegs aber woUten wir ein so wichtiges 
Thema der Wissenschaft vorenthalten. 
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Wer sich mit den ApophthegnuUa Patrum beschaftigt, wird 
immer wieder von dem Bilde des TtarrjQ TtvevparoipoQog gefesselt 
sein, wie es uns in der altesten Apophthegmen-Schicht entgegen- 
Ein eigenartiges Phanomen — die Gestalt des greisen 
Abbas, dessen entscheidende Wegweisung zum Heil be- 

deutet, so daB man ibn, den meist Widerstrebenden, darum an- 
fleht. Ja, allein ibn zu seben, bedeutet Starkung und Erbauung^. 

Begreift man ibn recbt, so moobte man die inneren Griinde 
jener erstaunbcben ersten Bllite des Moncbtums im 4. Jabr< 
bundert erspuren konnen und vielleicbt zu den immer nocb so 
verborgen flieBenden Quellen seines Ursprungs Zugang finden*. 


^ Wir bestimmen bier diese alteste Schicht im grofien ganzen, wie sie 
W. Bousset, Apophthegmata, Tubingen 1923, Kap. 1, vorzugsweiBe dem ana- 
choretischen sketischen Mdnchtum zuweist. 

’ * Vgl. z. B. Alph. Antonius 27, 28, PG 65, 84f., Arsenius 26, PG 65, 
96B u. 5. 

* Lange hat man sich den Blick fur dieses Phanomen verbaut: Protestan- 
tischerseits, well man den Ursprung des Monchtums einseitig mit Hilfe der 
hellenistischen Religionsgeschichte zu erklaren versuchte, romisch-katho- 
lischerseits, well man lange zu unkritisch von den Positionen spaterer Aus- 
formungen des abendlandischen Mdnchtums sah und urteilte. K. Heussi war 
auf evangelischer Seite der erste, der in seinem schdnen Buche (Der Urspung 
des Mdnchtums, Tubingen 1936) darauf hinwies, wie eng die Verwandtschcdt 
zwischen dem ersten Mdnchtum und dem Asketentum im Scho6e der Ur- 
christenheit ist. Leider ist aber sein Blick dabei vomehmlich auf die Askese 
gerichtet, die er als „religios begriindete Enthaltung oder Einschrankung von 
Speise und Trank, Wohnung und Schlaf, Kleidung und jeglichen Besitz, vor- 
nehmlich die Enthaltsamkeit in engerem Sinn, den zeitweiligen oder vdlligen 
Verzicht auf den Geschlechtsverkehr“ (S. 13) definiert. Die asketische „welt- 
fliichtige Stimmung“ ist fiir ihn der Schliisselpunkt zum Verstandnis des alte¬ 
sten Mdnchtums. Wenn er dann den „Pneumatophoro8“ schildert (S. 164 flf.) 
gerat er in eine religionsphanomenologische Darstellung im Sinne Rudolf 
Ottos, ohne auch hier den von ihm behaupteten Zusammenhang mit den ur- 
christlichen Pneumatikern bis ins einzelne zu verfolgen. 
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Es ist aber nun die Frage, ob wir nicht bei sorgfaltigem Ab- 
spiiren der urchristlichen Verkiindigung und der duroh sie ge- 
schafifenen Lebenswelt und der Lebenswelt^ der Vater der Wiiste, 
wie fide uns in den altesten Apophthegmen entgegentritt, etwas 
von dem inneren Zusammenhang der Phanomene des ohristlichen 
Geistesmenschen hier und dort zu fassen bekommen konnen. 
Dies erfordert naturlich ein Nachgehen in vielen einzelnen Ziigen 
von denen wir hier nur einen herausgreifen woUen. 

Es ist bekanntlich eine merkwtirdige Tatsache, daB die An- 
rede gegentiber dem Monchsvater ipfid lautet, woraus dann der 
feststehende Titel „Abbas“ vor dem Namen wurde. Dieses 
semitische Wort ist in alien Sprachen, in denen die Monchs- 
geschichten der Wiiste weitergegeben wurden, als Lehnwort 
ubemommen worden. Reitzenstein^ erklart es mit dem lebhaften 

In seinem Buch iiber die geistliche Seelenfiihrung im Orient der ersten 
Jahrhunderte, (Direction spirituelle en orient autrefois, Rom 1965, Orientalia 
Christiana Analecta 144) hat nun Ir4n4e Hausherr dem Begriff des geistlichen 
Vaters ein schdnes erstes ELapitel gewidmet, in dem er auf den grundsatzlichen 
theologischen Zusammenhang jedes — und gerade des geistlichen — Vater- 
und Mutterseins mit der Vaterschaft Gottes gegeniiber Jesus Christus und 
durch ihn gegentiber alien Menschen hinweist. Aber er bemerkt: «Cependant, 
c’est Ik une intuition k priori, ou une deduction logique, plut6t qu'une consta- 
tation historiquet (S. 22). Und etwas spater, nach der Erdrterung von Heus- 
sis Sicht, sagt er «On aimerait k pouvoir suivre la trace de cette persistence 
(de la didascalie charismatique) et de ce ddveloppement k travers les dix ou 
douze gknkrations qui s^parent les Pkres du Desert des 'prophktes ou des 
pneumatiques’ (1. Kor. 14, 37) de Corinthe et d'ailleurs* (S. 24). Doch die 
christlichen Schriftsteller der ersten Jahrhunderte haben anderes zu tun als 
uns von Leben und Lehren der mit pneumatischen Gaben ausgerusteten Per- 
sonen in ihrer Mitte zu berichten. £s ist die im Evangelium verktindete und 
erschienene Gnade Gottes des Vaters selbst, die sie auszubreiten und zu 
verteidigen haben. (Vgl. op. cit. S. 24f.). 

^ Es ist immer zu beachten, daO die Apophthegmen in ihrem Gewachsen- 
sein aus weitgehend miindlicher Uberlieferung (oder auch in ihrem Zuschnei- 
den schriftlicher Uberlieferung auf Auswendiglemen und mtindliche Weiter- 
gabe) nicht als Lehrganzes behandelt werden diirfen, daO mansystematisch 
aufarbeiten konnte, sondern als Spiegel gelebten geistlichen Lebens und 
Redens verschiedener Personen von verschiedener geistlicher Einsicht und 
in verschiedenen Situationen. 

* Neben dem Bilde des geistlichen Vaters muBte z. B. das Bild des Pro- 
pheten in seinen alt- und neutestamentlichen Ziigen oder das Bild des „Engels auf 
Erden“ stehen. Nachzugehen ware auch genauer den einzelnen Charismen des 
Heiligen Geistes im frtihen Monchtum in ihrer Beziehung zur Heiligen Schrift. 

‘ R. Reitzenstein, Historia monachorum und Historia Lausiaca, = For- 
schungen zur Religion und Literatur des Alton und Neuen Testaments, Neue 
Folge Nr. 7, Gottingen 1916. 
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Austausch innerhalb des orientalischen Monchtiims. Aber 
I. Hausherr fragt mit Recht: „Warum ist der ,Austausch* nicht 
in umgekehrtem Sinne vor sich gegangen, vom Koptischen ins 
Syrische und von dort in alle Lander? Denn das agyptische 
Monchtum hat doch viel mehr das syrische beeinfluBt als das 
syrische Monchtum das agyptische^.** Hausherr halt es „nicht 
fiir zu kuhn**2, anzunehmen, daB die Lektiire des Neuen Testa¬ 
ments, das ja teilweise von den Monchen auswendig gelemt 
wurde und in dem sich das Wort mehrmals findet^, mit der wirk- 
lich erstaunlichen Verbreitung desselben etwas zu tim babe. Wir 
wollen hier den Wirklichkeiten nachgehen, die sich im Neuen 
Testament und in den A'po^Mhegmaia Patrum hinter den Namen 
„Vater** und „Kjnd** verbergen, um von dort aus an Zusammen- 
hang und Unterschied pneumatischen Seins hie und da heran- 
zukommen. 

,,Abba** sagt der Monchsbruder zu seinem Lehrer und Seelen- 
fuhrer^. Der aber redet ihn mit rixvov an — „Ieibliches Kind** 
also, wenn wir die Wurzelgleichheit mit dem Verbum t/xtco im 
Substantiv mithoren wollen. 

Nun finden wir ein Vater-Kind-Verhaltnis auch im NT 
zwischen den Aposteln und Lehrern einerseits und den Gliedem 
ihrer Gemeinden andererseits. Texvla /iou® redet der Schreiber 
des 1. Johannesbriefes seine Adressaten an, sie sind seine „ge- 
liebten** Kinder®. Auch Paulus schreibt den Korinthem und 
Galatem „wie seinen (geliebten) Kindern** 

Doch nicht nur die Gemeinde als Ganzes wird als „Kinder‘* an- 
geredet, auch gegeniiber Einzelpersonen wird die Bezeichnung 
,,Kind** fiir ein besonderes geistliches Verhaltnis vom Apostel 
angewandt. So nennt Paulus den Onesimos „mein Kind, das ich 
in den Fesseln gezeugt habe**®, und von Timotheos sagt er: „der 
mir ein geliebtes Kind ist**®, — welcher Beiname dann in den 
Pastoralbriefen wieder eifrig aufgenommen wird. 

^ 1. Hausherr, Direction spirituelle en Orient autrefois, Orientalia Chri¬ 
stiana Analecta Nr. 144, Rom 1955, S. 21. 

* Ebenda. 

> Mk. 14, 36; Rom. 8,15; Gal. 4, 6. 

* — und zu den librigen ehrwurdigen und geistbegabten „Greisen“ der 
Mdnchssiedlungen in der Wiiste! 

* 1. Joh. 2, 1; vgl. 1. Joh. 2, 18 {naidla) \ 2, 28; 3, 7 u. 6. 

« Vgl. 1. Joh. 2, 7. 

’ 1. Kor. 4,14; 2. Kor. 6,13; Gal. 4,19. 

® Philem. 10. ® 1. Kor. 4,17. 
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Dieses Vater-Kind-Verhaltnis ist nun nicht nur eine liebevolle 
Anrede und somit von einer gewissen freundlichenUnverbindlich- 
keit, sondem ihm liegt, wie schon die Timotheos- und Onesimos- 
stellen sagen, eine geistliche Realitat zugrunde — Sv iyiwrjaa^. 
Nun gibt es bekanntlich in den verschiedenen Lehrtraditionen 
des NT dieses ausgestaltete Bild des Apostels und geistlichen 
Lehrers, der durch seine Lehre geistliche Kinder erzeugt, ja, ge- 
biert. Nicht nur das — er nahrt die ,,neugeborenen unmundigen 
Kindlein“, die vrjmoi, zunachst mit fliissiger Milch der Grund- 
lehren des christlichen Glaubens, ehe sie die feste Speise schwie- 
rigerer Lehre vertragen konnen^. Die Kindlein sollen dank dieser 
,,worthaltigen‘‘3 Speise heranwachsen und reifen zum ,,vollen 
Mannesalter“ Christi. 

Dieser gemein-urchristliche Topos vom Vater-Sohn-Verhaltnis 
zwischen dem geistlichen Lehrer und seinem Jiinger ist nun an 
sich nicht neu. Wir sehen ihn schon in der alttestamentlichen 
Prophetie und in der Tradition der Weisheitsliteratur verbreitet. 
Der Weisheitslehrer redet seinen Schuler ,,mein Kind“ an — und 
es braucht nicht unbedingt sein leiblicher Sohn zu sein^. Elisa 
ruft Elia an: Schon fast in der urchristlichen Pulle 

• T • T 

begegnet uns das Bild dann in den Hodajoth von Qumran. Der 
Psalmist sagt: 

„Du setztest mich fur die Sohne der Huld als Pfleger fiir die 
Manner des Wunderzeichens, imd sie sperrten den Mund auf 
wie (Brustkinder) und wie ein Kind zartlich ist am Busen 
seiner Pfleger“®. 


^ Die Zeugung and Geburt des geistlichen „Kindes** durch den Apostel ist 
durch seine Predigt geschehen, vielleicht durch die Taufe besiegelt worden. 

» 1. Kor. 3,1-3; 1. Petr. 2,1-3; Hebr. 5,11-14. 

• Zu dieser Interpretation des Xoyixdv &do}x3v ydXa vgl. W. Grundmann, Die 
n^ioi in der urchristlichen Par&nese, New Testament Studies 5,1959,188—205, 
vgl. besonders S. 189f. 

• Vgl. hierzu: Lorenz Diiir, Heilige Vaterschaft im antiken Orient. Ein 
Beitrag zur Geschichte der Idee des „Abbas“, in Heilige Uberlieferung, Fest- 
gabe fiir Hdefons Herwegen, Munster 1938, S. 1—20 = Beitrage zur Geschichte 
des alten Monchtums und des Benediktinerordens, Supplementband. 

» 2. K6n. 2, 14; vgl. 13, 14. 

• IQH VII, 20-22. Ubersetzung nach H. Bardtke, Die Handschriftenfunde 
am Toten Meer, Bd. II, S. 244, vgl. zur Texterganzung: H. Bardtke, Das Ich 
des Meisters in der Hodajoth von Qumran, Wissenschaftliche Zeitung der 
Karl-Marx-Universitat Leipzig 6, 1956/57. Gesellschafts- und sprachwissen- 
schaftliche Reihe, Heft 1, S. 98, Anm. 45 und 46. 
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Auch dem Rabbinat ist diese Vorstellung nicht fremd^. 

Und genauso finden wir sie auch im frlihen Monchtum der Wiiste 
wieder. „Vater“, „Abba8“, kann nur sein, wer im geistlichen 
Leben vom Kindes- zum reifenMannesalterherangewachsen ist*. 
So berichtet ein Apophthegma, daB der GroBe Antonius durch 
kaiserlichen Brief nach Konstantinopel eingeladen wurde. Ala er 
seinen Schuler Paulus fragt, ob er reiaen soUe, antwortet dieaer: 
„Weim du reiat, wirat du ,Antoniua‘ genannt werden; wenn du 
nicht reiat, — ,Abbas Antonius* Ein anderes Apophthegma be¬ 
richtet, wie ein Greia die groBere geistliche Fortgeschrittenheit 
seines Schulers erkennt und aagt: „Von mm an bist du Greia und 
Vater, ich aber Jiingling imd Schuler**^. 

DaB dem alten Monchtum auch das ausgestaltete Bild des un- 
reifen Sauglinga, der der Kindemahrung bedarf, gelaufig war, 
zeigt das Antoniua-Apophthegma Nr. 19 des Alphabetikon: Ala 
einige Monchsbriider bekennen, daB sie weder nach den Worten des 
Evangeliuma die andere Wange hinhalten konnen, wenn die rechte 
geschlagen wurde, ja, daB sie nicht einmal den Schlag auf die eine 
Wange erdulden mogen, befiehlt Antonius seinem Schuler: „Mache 
ihnen einen kleinen (Kinder-)brei, denn sie sind achwach®!** 

Das geistliche Wachstum auf das Endziel der Reife oder VoU- 
kommenheit — xeXeioxriQ — hin hat bei jedem Monch sein eigenes 
durch die Mitwelt und vor allem durch den geistlichen Vater fest- 
stellbarea MaB. So treflTen wir auf viele Berichte in den Apo- 
phthegmen, wo von diesem MaB — to juihgov — des Einzelnen die 
Rede ist. Es ist innerhalb des Lebens des Einzelnen veranderlich 
je nach dem Fortschritt im geistlichen ReifeprozeB. 

Auch dieser Gedanke ist dem Neuen Testament nicht vollig 
fremd, wenn er auch eine criix interpretum zu sein pflegt®. Ich 


^ Vgl. die Belege bei W. Grundmann, op. cit. S. 197f. 

* Das natiirliche Alter spielt dabei — wie weit und breit in der Religions* 
geschichte — auch eine Rolle. Der Abbas ist immer auch yigwv — Greis. Aber 
die Anrede „Abba“ kommt dem Greis nur zu, wenn die geistliche Mannesreife 
an ihm bemerkbar ist. 

* Alph. Antonius Nr. 31, PG 65, 85 B. 

* Alph. Romanus Nr. 2, PG 65, 389 B. 

* Alph. Antonius Nr. 19, PG 65, 81B. Die Vorliebe fiir symbolische Hand- 
lungen finden wir bei den Mdnchsvatem genauso wie bei den Propheten des AT. 

® Vgl. Rom. 12,3. Auch £ph. 4, 7ff. wurde zumindest sp&ter in diesem 
Sinne verstanden. Es ist durchaus zu fragen, ob nicht auch die Ttarigeg und 
veavlaxoi in 1. Joh. 2,12—14 im Sinne dieses geistlichen Altersmafies zu ver- 
stehen sind und nicht nur im Sinne einer natiirlichen Altersordnung wie in den 
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denke etwa an das schwierige fiirgov Ttlarecog in Rom. 12,3! Das 
Wachsen im Geiste Gottes nnd durch ihn bedeutet aber immer 
auch gleichzeitig Loslosung vom ald)v o^rog, vom xdofJLog und ent- 
spricht damit durchaus urchristlicher, insbesondere auch pauli- 
nischer Paranese. 

Die eschatologische Dimension des geforderten Heranwachsens 
zum vollen Mannesalter Christi im NT ist mm menschlichen Er- 
kenntniskategorien immer nur mtihsam und unter Zuhilfenahme 
von Antinomien zuganglich. Der neue Aon, das Reich Gottes, ist 
mit Christi Fleischwerdung schon angebrochen und erwartet die 
Christenheit gleichzeitig am Ende der Tage. Das Heranwachsen 
zum Mannesalter Christi ist ebenso — oder vielleicht sogar noch 
mehr! — Sache der ganzen Gemeinde wie des Einzelnen. Dagegen 
ist das Verstandnis der eschatologischen Relationen in den 
Apophthegrnata paJtrum durchgehend strikt auf die raumlichen 
und zeitlichen Verhaltnisse des Individuums bezogen worden. 
Der Kosmos, den der zu geistlichem Leben Berufenen verlaBt, 
ist das bewohnte Kulturland, im Falle Nitriens imd der Sketis 
also Agypten. Dieses korperlich-geographische Verlassen ist der 
Beginn des geistlichen Verlassens des mcov o^roc, das mit dem 
psychischen Hintanlassen der bosen Leidenschaften identifiziert 
wird. Der alte Mensch^ wird zum Absterben gebracht, der geist- 
liche nimmt entsprechend zu. Und — das ist ganz auffallig in den 
Apophthegmen — wenn er xilziog ist, stirbt er sogleich*. Als 
solcher gehort er nicht mehr auf die Erde, sondem ins Himmelreich. 

Wird hier schon ein gegeniiber dem NT vereinfachtes und indi- 
vidualisiertes Verstandnis der christlichen Eschatologie sichtbar, 
so faBt auch das alttestamentlich-jiidisch-neutestamentliche und 

anderen apostolischen „Hau8tafeln*‘. Der jeweils anschlieBende 6^TC-Satz 
wiirde daim eine Beschreibung und Begriindung der jeweiligen geistlichen 
Altersstufe geben. Wahrend die Vater „Vater‘‘ sind, da sie Den erkannt haben, 
Der von Anfang an ist, haben die „Junglinge“ zun&chst in der Kraft des 
Wortes Gottes den Bosen besiegt. „Vater“ und Jiinglinge aber sind „Kinder‘S 
rexviaf naidia, da sie in Seinem Namen Siindenvergebung empfangen haben 
und damit Den Vater erkannt haben. Hier macht sich die Paradoxie des geist¬ 
lichen Kind- u nd geistlichen Erwachsenseins des Christen in der Sprengung der 
straffen Antithesen des Dreierschemas deutlich bemerkbar. Alle aber, V&ter 
und Jiinglinge, erhalten die dringliche Mahnung, nicht die Welt und ihre 
Dinge zu lieben, vgl. unsere folgenden Ausfiihrungen. 

^ Gregeniiber Paulus nun meist acofiarixdg nicht aoQxixdg genannt! Vgl. z. B. 
Matoes Nr. 10, PG 65, 293A. Ausnahme: Alph. Theon, PG 65, 197 C. 

* Vgl. z. B. Alph. Antonius Nr. 14, PG 65, SOB; Makarios Nr. 33, PG 65, 
277 B u. d. 
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monchische Bild vom Vater-Kind-Verhaltnis zwischen Lehrer 
und Schuler und vom geforderten geistig-geistlichen Heranreifen 
nicht die ganze Fiille der neutestamentlichen Aussage. Dieser 
Topos urchristlicher Paranese wird im NT — wie W. Gnindmann 
gerade kiirzlich in seinem schonen vTyTrmt-Aufsatz in den New 
Testament Studies zeigte^ — von einem anderen Bilde durch- 
kreuzt, ja anscheinend ausdnicklich zunichte gemacht, welches 
dazu aus dem Munde des Herm selbst stammt: 

„Wer das Reich Gottes nicht empfangt wie ein Kindlein, der 
wird nicht hineinkommen“ 

„Ich preise dich, Vater und Herr des Himmels und der Erde, 
daB du solches den Weisen und Klugen verborgen hast und 
hast es den Unmiindigen — den Kindem, den viqmoi — ofFen- 
bart^“ 

Hier ist der Glaubende als Kind vorgestellt, das Jesu Wort, das 
die Paadeia rov deov verkiindigt, ankundigt und vergegenwartigt, 
schlicht und selbstverstandlich wie die Gabe des leiblichen Vaters 
annimmt. In den Bereich dieser Vorstellung ganz allein aber 
gehort im NT das Wort d/S/Sd. Es ist hier ausschlieBlich Anrede an 
Gott, nie an einen Menschen. Jesus selbst redet seinen Vater 
kindlich d/3/Sd an imd tut damit etwas fur das Judentum Un- 
erhortes^. Er lehrt es seine Jiinger nachsprechen. Es ist keine 
naturliche Moglichkeit des Menschen der alten Welt — des av&gco- 
noQ aoQxixdg — Gott so anzureden, sondern eine in Christus ge- 
schenkte Gabe des Heiligen Geistes „der Kindschaft, in dem wir 
rufen ,Abba-Vater‘“ Jesus hat sogar ausdriicklich verboten, 
einen Lehrer mit „Vater“ anzureden*. 

In diese Kerbe schlagt denn auch Hieronymus angesichts des 
Monchtums seiner Zeit: Cum autem Abba, Pater, Hebraeo Syroque 
sermone dicatur, et Dmninus Noster in Evangelio praecipiat nuUum 
Patrem vocandum esse nisi Deum, nescio qua licentia in mona¬ 
ster iis vel vocemus hoc nomine alios; vel vocari nos acquiescamus'^, 
Sind hiermit die ,,Abbates“ der Wiiste nicht gerichtet? 


1 Vgl. S. 387 Anm. 3. 

* Mk. 10, 15. 8 Mt. 11,25. 

* Vgl. Theologisches Worterbuch zum NT, Bd. I, S. 8f. 

» Rom. 8, 15. ® Mt. 23, 9. 

^ In Epist. ad Galatas 2, PL 26, 374 B. Zuerst in diesem Zusammenhang 
zitiert von Rosweyde im Vorwort zu seinen Vitae Patrum, PL 73, 18 B. 
Vgl. auch Afrahat, Demonstratio VI,1 (Parisot, S. 244), ,,Vater woUen wir 
niemand auf Erden fiir uns nennen, auf dafi w'ir Sohne Gottes, der im 
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So einfach ist das nicht^. Es heiBt naher zusehen. Da ist z. B. 
die ergreifende Gestalt des Abbas Zacharias, der dem Lebens- 
alter nach ein Kind ist und daher rexvov angeredet wird. Seinem 
geistlichen „MaB“ nach aber ist er ,,Abbas“, mehr als alle ehr- 
wiirdigen und beruhmten Greise, die ihn umgeben, und zwar 
— wie aus den Apophthegmen, die ihm gewidmet sind, deutlich 
hervorgeht — ist er so vollendet, weil er Kind ist*. Weitere Bei- 
spiele lieBen sich leicht anfiihren®. 

Da ist jenes Apophthegma, das ich bislang nur aus dem grie- 
chischen Isaak Syrus^ kenne: „Und ein anderer der Vater ge- 
langte bis zu einer solchen Einfalt und Urspriinglichkeit (axe- 
Qaidrrjg), daB ihm wenig an (der Verfassung) der Sauglinge fehite, 
so daB er vollig die Dinge dieser Welt vergaB, daB er auch aus 
Versehen oft aB wenn er nicht von seinen Schiilem daran ge- 
hindert wurde, und seine Schuler leiteten ihn wie einen Saugling 
in ihrer Gemeinschaft, denn er war fur die Welt ein Unmiindiger, 
seelisch aber vor Gott ein VoUendeter.“ Trotz der deutlichen 
Verschiebung ins Psychologische ist die Nahe zur Verkiindigimgs- 
welt des NT doch erkennbar. 

Aber man wird das alles vielleicht sehr wenig gewichtig finden 
und mit besonderem Vergniigen auf das Apophthegma Makarius 
Nr. 32 hinweisen®: ^EXeyov negl xov Maxaqlov rov jueydXov, 8ri yi- 
yove xa'&d)(; iari yeygafi/uivov '&e6q inlyeioq ... Haben wir hier nicht 
den ausdrucklichen Gegensatz zu Jesu Wort MT. 23, 9 vor uns: 
. . . sIq ydg iaxi vficbv 6 jiarriQ 6 ovQdviog’^'i Jesus gesteht allein 

Himmel ist, seien.** Dies geht nicht nur auf Loslosung vom leiblichen Vater, 
auch ein geistlicher „Vater“ ist nicht im Blickfeld Afrahats. 

^ Dariiber, daB Hieronymus selbst spater diese Ansicht modifizierte, und 
seine theologische Begriindung hierzu siehe bei I. Hausherr, op. cit. S. 28flf. 

* Vgl. Alph. Zacharias Nr. 1—5, PG 65, 177f.; Alph. Karion Nr. 1—2. 

® Vgl. die Geschichte von den beiden fiixgoi ddeXfpol — d. h. den unbedeuten- 
den und schlichten Briidem aus der Fremde, die eher als die ehrwiirdigen 
Vater ihrer Umgebung der VoUendung d. h. des Todes gewiirdigt wurden: 
Alph. Makarios Nr. 33, PG 65, 273 ff. Auch die schon erwahnte Geschichte 
Alph. Romanus Nr. 2 (vgl. S. 388, Anm. 4) ist natiirlich nicht nur ein Beispiel 
fiir den Gebrauch des Wortes „Abbas“, sondern auch fiir die geistliche 
Reife des Greises, der nur noch Schuler sein will. 

* Tov oalov noTodg ''laaax rd ei^ge&dvTa daxrjxixd, ed. Nikephoros Theo- 

tokis, Leipzig 1770, Log. 75, S. 502. 

® D. h. wenn die monchische Praxis Fasten voraussah. 

« Alph. Makarios Nr. 32, PG 65, 273. 

’ Es sei daran erinnert, daB imyeiog und inovgdvtog — ovgdviog ein ausge- 
sprochenes Begriffs-Gegensatzpaar hellenistischen Denkens bilden, vgl. Theo- 
logischen Worterbuch zum NT, Bd. I, s. v. iniyetog. 
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Gott im Himmel den Vatertitel zu, imd der Monchsvater er- 
scheint demgegeniiber gar als „Grott auf Erden“! Ist der „Abba8“ 
bier nicht doch nichts anderes als der hellenistische &v9q(x)- 
noQ, ausgestattet mit dem tremendum und numinoaum — etwas 
ganz Unchristliches? Doch der Nachsatz unseres Apophthegmas 
heiBt^: ySyove xa&cog i<rci yeygafijuivov '&edg inLyeiog, dri cioTUQ 
iarlv 6 '&e6g axend^cDV rov KdajLioVy oCrojg yiyovev 6 dfifidg Maxdgiog 
axmdCoyv ra iXarTWfiaraj d efiXsTcev d)g fi'fj pXhtcoVy xal d ijxovev fiij 
dxovojv. Das heiBt: Etwa so wie Ignatius von Antiochien den 
Bischof in seiner herrschenden Stellung gegeniiber der Gemeinde 
als Abbild des einen allherrschenden Gottes versteht*, typo- 
logisch also, so ist hier der Monchsvater, der ,,Abbas“, Abbild 
Gottes, steht sozusagen am „Orte Gottes“ in der menschlichen 
und christlichen Gemeinschaft. Er ist Abbild des Gottes, der uns 
durch die Vergebung unserer Siinden zu seinen Kindem macht, 
so daB wir ihn vertraulich „Abba“ nennen diirfen. 

Was den irdischen Abbas aber angeht, so diirfen wir nie ver- 
gessen, daB es derselbe ist, der zum Inhalt seines Monchseins das 
Weinen liber seine Siinde gemacht hat, der sagte: „Als ich Jiing- 
ling war, sagte ich zu mir selbst: ,GewiB will ich tiichtig Gutes 
tun‘. Nim aber, da ich alt geworden bin, sehe ich, daB ich kein 
gutes Werk in mir habe^!“ 

Denken wir an das eifrige Streben der Monchsvater danach, 
roTteivojv zu sein, xcmelvcDoig zu iiben, von dem die ganzen Apo- 
phthegmen beherrscht werden, so sind wir auch hier nicht fern 
von der Jesus-Predigt vom Kinder daxig oJh xcmeivdaei iavxdv (hg 


^ Der Ausdruck dedg inlyetog war ofifenbar einem der Apophthegmen- 
Sammler selber unheimlich geworden, daher fiigte er hinzn: xadibg itni yeyga/i^ 
fihoVf d. h. so fand er den Ausdniok in der Makarios-Dberlieferung, der er dies 
Apophthegma entnahm. Der Ausdruck kann nicht auf die Heilige Schrift be- 
zogen sein, da sich die Wendung dedg inlyeiog weder in der Septuaginta noch 
im NT findet. Doch vgl. hierzu die Stelle bei Pseudo-Athanasius, De passione 
et cruce domini 30, PG 28, 273A: Kal dXuig 6 xQicnofpooog da^Q cog de6g icnt» ini 
yfjg, Toig fih dvdoconoiq dve^lxaxog yevdfievog, ndai di (bg i}A/ew 7i€Qino?M9, 
Tov odgdviov inideixvv^ievog piav. Dber den syrisch-palastinensischen Hinter- 
grund dieser Redeweiae vom „Chri8tu8trager“ als „Gott auf Erden'* (Syrische 
Didaskalie, Afrahat) und den wechselseitigen Bezug der Pradikate ;|rptaTo- 
cpoQogy nvev^aTcxpoQog, ^edg eniyetog in der altchristlichen Literatur des 3. bis 
5. Jahrhunderts vgl. F. J. Dolger, Christophoros als Ehrentitel fiir Martyrer 
und Heilige im christlichen Altertum, in: Antike und Christentum, Kultur- 
und religionsgeschichtliche iStudien, Bd. IV, Munster 1934, S. 73—80. 

* Ignatius, Magn. 6, 1; vgl. 3, 1; 7, 1. 

3 Alph. Matoes Nr. 3, PG 65, 289D. 
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TO Ttaidlov rovro, oSrSg iariv 6 fieiCo^v iv rfj ^aaiXsiqi tcjv ovqavcbv^, 
Und man sollte auch die in den Apophthegmen solch eine 
wichtige Rolle spielenden Worter xoTtidv und dvcmaveiv einmal im 
Ldchte dieses Stucks der Verkiindigung Jesu horen! Man denke 
an Mt. 11, 28fiF. Aevre TiQdg fie ndvreg oi xomcovreg xai 7t6<poQriafii- 
voi, xdyo) dvoTtavaci} ifidg. dgare rov ^vy6v fiov i(p^ ifidg xai fid&ere 
dji ifwv, 8x1 TtQavgel/ll xalxauteivog xfj xa^dLq., xai eigi^aere dvdiiavaiv 
xaZg tpvxaZg vfidtv, 

Lassen Sie mich hier um der vorgeschriebenen Kiirze willen 
abbrechen! Sie sehen, worauf ich hinaus will: Vielleicht steht das 
alte Monchtum in bestimmten Erscheinungen naher beim Evan- 
gelium, als wir gemeinhin glauben. Vielleicht geschah die einge- 
tretene Verschiebung nicht durch massive Einwirkung der heid- 
nisch-hellenistischen Welt oder durch Biickfall in jiidische Werk- 
gerechtigkeit, sondem viel subtiler durch Vereinseitigung der 
evangelischen Lehre vom av&QOjTiog Tzvevfiaxixdg ins Individuelle 
und Psychologische^ unter Vernachl^sigung des Gemeinde- 


1 Mt. 18, 4; vgl. 23, 12 par. 

* Und hier ist dann die Grundatimmung der Zeit heranzuziehen, wie sie 
Norman H. Baynes so schon in seiner Vorlesung The Hellenistic Civilization 
and East Rome, in: Byzantine Studies and other Essays, London 1955, S. 4ff. 
zeichnet: “The two poles of Hellenistic thinking are the individual and the uni¬ 
verse ... Man is in the cosmos, alone and afraid ... It was on life’s casuistry 
— on the moral problem of the individual in a dangerous world ~ that atten¬ 
tion was concentrated: Metaphysics gives place to Ethics . . .“ “It is to this 
demon-haunted world that Christianity came as a great liberation” (S. 7). 
Aber es ist mehr eine Grundstimmung als eine explizite Philosophie oder 
religiose Richtung der hellenistischen Welt, deren ausgiebigen Einflufi wir 
annehmen woUen. Als Vergleich aus der Moderne mag der Existentialismus 
dienen. Seine philosophischen Satze verstehen wenige, wenige haben sich 
wirklich grundlich damit befaOt. Aber bestimmte seiner Vokabeln sprechen 
uns auch ohne dieso Voraussetzung in unserer Zeitstimmung unmittelbar an; 
wie etwa das „Geworfensein“ oder die „Angst zum Tode“, und wir iiber- 
nehmen sie unreflektiert von ihrem Stimmungsgehalt her. Auch wir Christen 
machen uns gerne mit ihnen verstandlich, ohne das ganze existentialistische 
System zu libemehmen. Ahnlich muB man sich den Gebrauch des Vokabel- 
schatzes der hellenistischen Popularphilosophie durch das friihe Mdnchtum 
vorstellen. Mit ihm wurde das ethische Interesse, nicht das System iiber- 
nommen. (Ein gutes Beispiel zur Unterstiitzung dieses Gedankens gibt die 
Arbeit I. Hausherrs: L’origine delathdorie orientale des huit p4ch4s capitaux, 
in: De Doctrina Spirituali Christianorum Orientalium. Quaestiones et Scripta 
= Oriens Christianus Bd. 30, Nr. 86 ab, in der Hausherr gegen die friihere These 
Zoecklers zeigt, daB das Schema der acht Gedankensunden bei Euagrios nicht 
aus der Stoa ubernommen wurde, sondern eine Schematisierung von Gedanken 
des Origenes ist, die dieser verstreut bei seiner Schriftexegese auBert). 

26 Studia Patristica V 
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aspekts dieser Lehre^ Doch vielleicht war diese Entwicklung in 
einer Zeit, da das Amt des Bisohofs immer rechtlicher und ge- 
setzlicher werden muQte, da er Irrlehre und Siinde der Ge- 
meindeglieder in der Vollmacht des Ldsens und Bindens richtet 
und straft, keine Verschiebung, sondem ein Korrektiv. Der 
Abbas, Abbild des giitigen, slindenvergebenden Vatergottes, 
kann seinen Schuler, der zum Vorstand und Leiter einer Monchs- 
bruderschaft wird, daher ermahnen: Fevov avxolg xvtioq, xal /ifj 
vo/Lio&irrjg^. 


^ Zn diesem Gemeindeaspekt vgl. W. Grundmann, op. cit., S. 195f. Bei 
Afrahat konnen wir das Ringen dieser beiden Aspekte noch beobachten, wenn 
er Mt. 18, 20 gegen 1. Job. 3, 24; 4,15; 1. Kor. 3, 16; Job. 6, 56 abwagt. Aber 
die Wagscbale neigt sicb scbon bei ibm zugunsten der Deutung in Bezug auf 
den einzelnen vollkommenen Christen als „Wobnung Cbristi'*. Vgl. Afrabat 
Demonstratio IV 11, PS I, S. 162 (Parisot); Demonstratio I 3—5, PS I, 
S. 10-14. 

* Alpb. Poemen Nr. 174, PG 65, 364C. 
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De la n4cessit4 des trois renoneements chez St. Cassien 
le Romain et St. Jean Climaque 

Archimandrite Sophbony, ToUeshunt Knights 


Notre communication aura pour th^me Texamen dee formu¬ 
lations relatives k la ndcessitd des trois renoneements du moine 
pour parvenir k la perfection chr^tienne, chez saint Jean Cassien, 
le Roinain, et saint Jean le Sinaite, dit Climaque. 

Tous deux sont d’accord pour affirmer la ndeessit^ d’accomplir 
graduellement trois renoneements pour atteindre la perfection, 
mais il y a une diflFdrence dans leur mani^re de formuler les trois 
degr^s de ce renoncement. Dans sa troisi^me Conference, saint 
Cassien, aprfes avoir parld des trois modes de vocation, aborde le 
probl^me des renoneements. Void comment il s’exprime: 

«I1 nous faut parler maintenant des renoneements. La tradition 
des Pdes s’unit k Tautorit^ des Ecritures, pour montrer qu’ils 
sont au nombre de trois. Les accomplir doit 6tre toute notre 
^tude. 

«Le premier est corporel: e’est celui qui nous fait mdpriser 
toutes les richesses et les biens de ce monde. Par le deuxifeme, nous 
renions notre vie pass^e, nos vices, nos passions de Tesprit et de 
la chair. Le troisieme consiste k retirer notre esprit des choses 
dr^sentes et visibles, pour contempler uniquement les choses k 
venir et ne d^sirer plus que les in visibles 

Dans son livre Les Institutions Cinobitiques, Cassien nous invite 
k mieux comprendre le sens des renoneements. <iComprenez done, 
dit-il, ce qu’est le renoncement. Apr^s vous en 6tre bien p4n4tr6, 
vous serez en mesure de vous former une plus juste id^ de la 
conduite qu’il vous convient de suivre*.» 

L*id6e g6n6rale du renoncement, chez Cassien, d4coule de 
Pimage des deux Royaumes: celui du prince de ce monde et celui 

' Jean Cassien, Conferences III 6, PL 49, 564C. Trad. fran 9 . par Dom 
E. Pichery, Sources Chretiennes 42, Paris 1966, p. 146. 

* Jean Cassien, Institutions Cenobitiques IV 33, PL 49,194 B. Trad. fran 9 . 
par Dom E. Pichery, Saint-Maximin 1923, p. 260. 

26 * 
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du P^re Celeste. II dit: «Nou8 avons deux p6res, en efifet, Tun 
qu’il faut quitter et Tautre qu’il faut suivre.» II se base sur les 
paroles de la Sainte Ecriture: «Ecoute, ma fille, et regarde; oublie 
ton peuple et la maison de ton pfere» (Ps. 44, 11). Celui qui dit: 
«Ecoute, ma filler, est p^re indubitablement. II ne laisse pas nean- 
moins de t^moigner que celui dont il fait un devoir d’oublier la 
maison et le peuple est aussi le pere de sa propre fille . . . C’est de 
ce p^re qu’il est dit k Jerusalem, laquelle avait m4pris4 son vrai 
p^re, Dieu: <(Ton p^re est I’Amorrh^en, et ta mere une Cetheenne^ 
(Ez4ch. 16, 3), et que, pareillement, il est parl6 dans I’Evangile: 
«Le pfere dont vous 6tes les fils, c’est le diable; et vous voulez 
accomplir les desirs de votre p^re» (Jean 8, 44)^. 

«Aprfes done que nous I’aurons quitt4, 4migr4s des r^alites 
visibles aux invisibles, nous pourrons dire avec I’Apotre . ..: 
«Pour nous, notre cite est dans les cieux . . .)> (Phil. 3, 20) 

D^veloppant sa vision 4 ce sujet, Cassien souligne I’insuffi- 
sance des deux premiers renoncements. Il dit: «Le profit serait 
mediocre d’embrasser le premier renoncement, fut-ce avec une 
souveraine devotion de foi, si Ton n’accomplissait le deuxieme 
avec un soin pareil et d’une egale ardeur. Celui-ci r4alis4 nous 
donnera la possibility de passer au troisi^me®.)) 

Le signe que nous aurons obtenu ryellement la perfection de ce 
troisifeme renoncement: en notre &me, nulle trace d^sormais de 
cette sorte d’embonpoint de la vie animale et charnelle dont elle 
ytait tout appesantie; mais une main savante a lime chez elle et 
usy tons sentiments et dispositions terrestres, et la myditation 
constante des choses de Dieu, I’exercice de la contemplation I’ont 
si bien fait passer dans le monde de Tin visible que, tout attentive 
aux choses cyiestes et incorporelles, elle n’a plus conscience de son 
vfitement de chair ni du lieu qu’il occupe. Ravissements et trans¬ 
ports admirables! L’ouie demeure insensible aux voix du dehors; 
les hommes passent, et la vue n’en est pas impressionnye; que dis 
je? A coty, en face de nous, se dressent les objets et les masses 
les plus ynormes, et nos yeux de chair ne les aper 9 oivent pas. 

«Celui-14 seul entendra la vyrity et la vertu de ces paroles que 
I’expyrience a instruit, et dont le Seigneur a . . . dytachy les yeux 
du coeur de toutes les choses prysentes^.» 

^ Conf. Ill 6, Sources Chr^tiennes 42, p. 145/146, PL 49, 665A, 667 A. 

* Conf. Ill 7, Sources Chretiennes 42, p. 147, PL 49, 667 AB. 

® Conf. Ill 7, Sources Chretiennes 42, p. 146, PL 49, 566 B, 567 A. 

* Conf. Ill 7, Sources Chretiennes 42, p. 1478, PL 49, 567C, 568 A. 
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D’aprfes les textes cites, nous voyons combien 6tait 61ev4e la 
conception de la perfection chez Cassien. 

Examinons maintenant comment saint Jean Climaque formule 
sa pens^e k ce sujet. II dit: «Nul n’entrera couronn4 dans le palais 
celeste, s’il n’a pas accompli le premier, le second et le troisieme 
renoncement. Le premier est le renoncement k toutes choses, k 
toutes personnes, k tous parents. Le second est le renoncement 
k sa propre volont4. Et le troisieme, — la repudiation de la vanite 
qui r^sulte de I’obeissanceft (II 9)^. 

On peut se demander pourquoi Jean Climaque n’a pas suivi 
la formulation de Jean Cassien, k propos duquel, dans son oeuvre 
ceiebre VEchelle, pleine du feu c41este, il s’exprime en termes 
treseiogieux. ((Del’obeissance, dit-il, nait Thumilite, de I’humilite 
nait la discretion suivant la remarque trfes excellente et tres 
sublime du grand Cassien dans sa Conference sur la discretion» 
(Conf. II 10)2. 

II ne fait aucun doute que Cassien appartient k la tradition des 
Peres d’Orient, qu’il est au nombre de leurs principaux disciples 
et heritiers, qu’il a ete forme au milieu d’eux et que, jusqu’4 la 
fin de sa vie, il a garde une profonde veneration pour eux, les con- 
siderant comme les modeles de la plus grande perfection. Nean- 
moins, il est evident que son oeuvre n’est pas simplement un 
emprunt fait chez les Peres orientaux, mais bien I’expression de 
ses propres vues de ce qu’il a lui-mdme vecu et assimiie, etant 
lui-meme devenu le porteur authentique de cette vie. Bien plus, 
par ses ecrits il exer 9 a, par la suite, une influence sur les Peres 
orientaux, car avec un grand art et une profonde connaissance il 
ordonna en un systeme I’enseignement asc^tique et la tradition 
des P^res orientaux. Souvent, il s’^leve du plan purement asc^ti- 
que au plan mystique et th^ologique. 

Si nous confrontons attentivement I’Echelle avec les Confe¬ 
rences de Cassien, nous verrons que Jean Climaque s’est beaucoup 


* Jean Climaque, L’Echelle Sainte ou Les Degree pour monter au ciel. 

Trad. fran 9 . par Amauld d’Andilly, Paris 1658, Degr6 II 9, p. 26. PG 88, 657A. 
Ovdeiq iv ovgavio) Wficpmvi crceqxjvriqxiQibv iXEvaexai, jigcoTrpf, xai deme- 

gaVj xai rgirrjv djioTayijv dTioja^dfievog* Xiyo) ndvroiv TigaryndxoyVj xai 

dv&gconoiVf xai yovicov xai ixxonijv rov Idiov ^eXijfiaTog, xai rgirrjv djiaxayijv 
rrjg xevodogiag, rijg ijiaxoXov^ovarjg xfj ^axofj. 

* EcheUe, I)egr6 IV 104, p. 92. PG 88, 717 B. ... ex TOJieivwaewg didxgiatg, 
(bg xai fieydXq) Kaaaiavib iv TTcpl SiocKpCaeoos o^ov X6yq) mtpiXoodtprijai 
xdXkiaxd TS xai vtprjXdTaxa, 
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inspire de Cassien. On pourrait 6tablir une longue liste de corres- 
pondances presque litt^rales; en void deux exemples: 

Cassien 

Months, comme lui, k cette dignity si haute, nous aurons le pou- 
voir et la force de commander: les pens4es que nous ne voulons 
pas suivre ne nous entraineront plus; mais il nous sera loisible 
de nous attacher avec fermet^ k celles qui nous font gouter les 
d61ices de I’esprit. Aux suggestions mauvaises nous commander 
rons: Allez, et elles iront; aux bonnes, nous dirons: Venez, et 
elles viendront. A notre corps, c’est-4-dire 4 notre serviteur, nous 
prescrirons de garder les lois de la chastet^ et de Tabstinence, et 
il ob4ira . . 

Climaque 

Sois comme un roi dans ton coeur, assis sur le trone 61ev4 de 
rhumilit^, et ordonne au rire: «Va, et il ira», et aux douces 
larmes! «Venez, et elles viendront^, et au corps, ce serviteur et ce 
tyran, «Fais ceci, et il le fera» (Matth. 8, 9)*. 

Cassien 

Peut-on croire qu’il y ait jamais eu un homme encore dans les 
liens de ce corps, filt-il Eminent parmi les justes et les saints, qui 
ait pu poss^der ce bien au point de ne jamais interrompre la 
divine contemplation ni de se laisser d^toumer par des pens^es 
terrestres, ne serait-ce qu’un bref instant, de Celui qui seul est 
bon®? 

Climaque 

Quel est celui qui a pass4 tout son temps dans le monastere d’une 
mani^re si pieuse qu’il n’ait jamais perdu ni un jour, ni une heure, 
ni un instant, mais les ait consacr^s au Seigneur, pensant qu’il ne 
reverrait pas deux fois le mdme jour dans sa vie^. 

Et s’il en est ainsi, c’est-4-dire si saint Jean Climaque s’inspi- 
rait bien souvent des ecrits du «grand Cassien», et maintes fois 
I’a suivi dans son oeuvre VEchelle, pourquoi done a-t-il modifi6 
essentiellement la formule de Cassien relative k la n^cessite des 
trois renoncements, changeant I’^tendue et le contenu de chacun 

^ Conf. VII 5, Sources Chr^tieimes 42, p. 250. PL 49, 673C, 674 A. 

» Echelle, Degr6 VII 40. p. 163. PG 88, 808 D, 809 A. 

* Conf. XXIII 5. PL 49, 1251B. 

* Echelle, Degr6 VII 42, p. 153. PG 88, 809 A. . 
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des renoncements? Est-ce Tindice d*un changement survenu dans 
l*exp4rience asc4tique des P^res? Fut-ce une heureuse et positive 
evolution ou, au contraire, une perte, une decadence k un niveau 
inf4rieur? Peut-on consid4rer la formule de Jean Climaque plus 
parfaite que celle de Cassien? De telles questions sont permises 
dans le cas present car, d’une part, Tauteur de VEcheUe a con- 
sid4r4 dans tons les si^cles en Orient comme ime autorit^ de pre¬ 
mier plan et indubitablement plus grande que celle de Cassien, 
4tant Tune des plus sublimes expressions de Tesprit contemplatif 
de cet &ge d’or de Tasc^tisme chr^tien; et, d’autre part, parce que 
la formulation de Climaque des deux renoncements sup4rieurs 
(c’est-4-dire le deuxi^me et le troisi^me) donne, k premiere vue, 
plutot I’impression d’lm appauvrissement dans Tordre de la 
contemplation. 

Passons maintenant k la confrontation de T^tendue et du 
contenu des formulations des trois renoncements chez ces deux 
4minents docteurs. Au premier abord, nous constatons qu’elles ne 
sont pas d’6gale importance. Alors que saint Jean Cassien, au 
premier stade, ne parle que d’une separation corporelle de ce 
monde et du mepris de toutes ses richesses et de ses biens, saint 
Jean Climaque exige, d6jk au mfime stade, I’abandon de tous les 
hommes y compris des parents, ce qui est inclus, chez Cassien, 
dans le deuxifeme renoncement. 

Dans le deuxi^me renoncement, Cassien parle, d’une mani^re 
g6n6rale, de la lutte asc4tique centre les vices de I’esprit et de la 
chair, du d4tachement des parents et de I’abandon des habitudes 
ant^rieures tant dans la fa 9 on de penser que dans les rfegles 
morales. A cette m§me 6tape, saint Jean Climaque, lui, ne parle 
que de I’abdication de la volont4. 

En ce qui conceme le troisifeme renoncement, nous voyons chez 
saint Cassien un magnifique d^veloppement de I’^tat de con¬ 
templation s’^levant jusqu’aux plus hauts degr^s. Dans le mfime 
renoncement, saint Jean Climaque ne parle que de la repudiation 
de la vanite. 

Toutefois, nous aimerions souligner ici I’unite d’esprit et de tra¬ 
dition malgre la diflPerence exterieure des formules qui t4moigne, 
simplement, de I’authenticite de deux experiences personnelles. 
L’unique difference reside dans la portee du premier renoncement. 
Pour celui qui entre dans la voie de I’ascese, Cassien estime suffi- 
sant I’abandon exterieur du monde et des acquisitions materielles, 
en situant k la seconde etape la lutte centre les passions et les 
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habitudes ant^rieures. Tandis que Jean Climaque exige, des le 
d^but, le renoncement k tout 6tre humain, faute de quoi il con- 
sid^re comme pr4caire le depart du monde. 

Dans le deuxi^me renoncement, Jean Climaque parle, lui 
aussi, de la lutte avec les passions; mais en demandant du moine 
le renoncement k sa propre volont4, par cela-m6me il indique 
d’une manifere plus precise le moment central et le plus essentiel 
de cette lutte, et c*est Ik, indubitablement, la superiority de sa 
formulation. 

Pour le troisieme renoncement aussi, I’expression de saint 
Jean Climaque est plus parfaite, bien qu’elle demeure, par son 
contenu, tout-4-fait semblable k celle de saint Cassien. Celui-ci, 
au troisieme stade parle du detachement de Tintelligence de tout 
le visible et du ravissement dans la contemplation de Tinvisible 
et de reternel. Or, dans une &me qui ne serait pas encore parfaite- 
ment purifiee des passions, cette expression pourrait dechainer 
Timagination, car «rinvisible et I’etemeb se trouvent encore, si 
Ton pent dire, hors de Thomme; au contraire, la formulation de 
Jean Climaque — «la repudiation de la vanite» — introduit I’ascete 
dans le fond mime de la lutte interieure et ne permet paa k son 
intelligence de planer dans les «hautes spheres^, mais Toblige k 
demeurer vigilant jusqu’4 la fin. 

Nous nous permettons d’exprimer notre opinion quant k la 
superiority des formulations de Jean Climaque, mais, nous le 
soulignons, elles ne sont plus parfaites que par rapport k leur 
aspect ascetique et pedagogique, etant dans leur fond, dans leur 
essence, identiques aux formulations de Cassien. ArrStons-nous 
un instant sur ce point. 

La repudiation de la vanity, chez Jean Climaque, n’est rien 
d’autre qu’un moyen ascetique pour faire passer notre esprit dans 
le monde etemel. Par ce renoncement, le moine est deiivre du 
pouvoir de ce monde et remporte la victoire. Mais que signifie 
triompher du monde? Dans I’histoire de I’Eglise, nous connais- 
sons un genre de saintete tres particulier — la <(folie en Christ*. 
Cet exploit spirituel exprime le troisieme degre de renoncement 
de la maniere la plus totale. «Le commencement de notre victoire 
sur la vaine gloire*, dit saint Climaque, <(est le frein que nous 
donnons k notre langue et I’amour pour les humiliations et les 
mepris. Le progr^s est le retranchement de toutes les choses qui 
peuvent nourrir la vanity de notre esprit. Et la fin (si toutefois 
il pent y avoir quelque fin dans un abime) est de se porter k faire 
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devant les hommes tout ce qui peut nous humilier et de n’en 
ressentir pas la moindre peine^.* Le but du rfou en Christa, en 
efifet, est d’etre la ris4e de tous. Nombreux sont ceux qui ne peu- 
vent pas comprendre cette voie et la considferent mfime quelque- 
fois comme une perversion. Et pourtant, dans son essence, elle 
est le plus B&r moyen de fuir la vaine gloire et de gagner ainsi la 
veritable victoire sur le monde. 

Le Seigneur dit: «Vous ne voulez pas venir 4 Moi pour avoir 
la vie. Je ne prends pas Ma gloire des hommes. Mais Je vous con- 
nais: vous n’avez point en vous Tamour de Dieu . . . Comment 
pouvez-vous croire, vous qui prenez votre gloire les uns des 
autres, et qui ne cherchez point la gloire qui vient de Dieu Seul?j» 
(Jean 5, 40—44)*. 

Accepter la gloire des hommes est done, selon la parole du 
Christ, un obstacle mfime pour la foi. Et cela est clair, car I’esprit 
de la vaine gloire n’est pas celui de la V4rit6. Et Saint Paul 6crit: 
«Maintenant, est-ce la faveur des hommes que je desire, ou celle 
de Dieu? Est-ce que je cherche k plaire aux hommes? Si je plai- 
sais encore aux hommes, je ne serais pas serviteur du Christa 
(Gal. 4, 10); imm6diatement apres il continue: «Je vous declare, 
freres, que TEvangile qui a annonc6 par moi n’est pas de 
I’homme; car je ne I’ai pas regu ni appris d’un homme, mais par 
une r6v41ation de J^sus-Christ» (Gal. 1, 11—12). Par consequent, 
si cet Evangile n’est pas de I’homme et si ce n’est pas d’un homme 
qu’on I’apprend, il est hors de doute que le renoncement k la 
vanite, tel que le conseille Jean Climaque, eieve assur^ment 
I’esprit de I’homme dans le monde divin. 

Le troisieme renoncement de Jean Climaque qui ne prescrit que 
la lutte contre la vanite d^coule de la doctrine propre k toute la 
tradition de I’Eglise orientale sur la nature du p4ch6 originel. 
Selon cette doctrine, I’orgueil est «le principe de tous les p6ch4s 
et de tous les crimes». Les deux Docteurs en accord disent que «le 
mal de I’orgueil est I’adversaire de Dieu Lui-m6me»®. 


' Echelle, Degr6 XXI 39, p. 284. PG 88, 956 B. *Aqx^ dxevodo^lag 
— ar6fiaTog, xai drifiiag dyanri' fieadrrjg di — dvaxonij navroyv xwv vowfxi- 

vcov xrjg xfvodo^iag iniT'qdevfAaxcjv' xiXog di, ehteg dga xai iart rfj d^voao) xiAog, 
xd xd Tigdg dxifxiav aw&eXovvxa ini nlru&ovg imxT}deveiv dvenaia^rjxcjg. 

* Cf. Inst. XI 12, p. 497. PL 49, 410B, 411 A. 

» Cf. Inst. XII 7, p. 616, Echelle, Degr4 XXII 1 et 10, p. 287, 289. PG 88, 
965 B, D, 968 A. 
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Apr^ avoir donn6 plusieurs citations de la Sainte Ecriture, 
Cassien dit: «Ainsi, les exemples et les t4moignages de TEcrituTe 
prouvent manifestement que le fl^au de la superbe, le dernier dans 
I’ordre de la lutte, est n^anmoins le premier par Torigine, principe 
de tons les p4ch4s et de tons les crimes; que, non content d’an6- 
antir, comme les autres vices, la vertu qui lui est contraire, c’est- 
i-dire Thumilit^, il les fait p4rir toutes k la fois^> 

En le suivant, saint Jean Climaque dit: «Admettons qu’il y ait 
douze passions; mais si on s’attache volontairement k l*une 
d’elles, Torgueil, alors elle remplit k elle seule la place des onze 
autres 

Pour conclure, nous voudrions souligner que saint Jean Cas¬ 
sien, en Orient, a toujours consid4r4 comme im docteur de 
I’Eglise pleinement orthodoxe et que Ton n’a jamais retenu les 
accusations de semi-p41agianisme que Ton porte centre lui en 
Occident jusqu’4 nos jours®. 

Mais ce probl^me sort du cadre de notre communication. 

1 Inst. XU 6, p. 613. PL 49. 432 A. 

* Echelle, Degr6 XXII 6, p. 288. PG 88, 965D. ^Y7i6&ov /wi elvai Stodexa 

nd&rj Tfjg drifiiag . .. idv h rovrcov, Aiyo) dij tj)v oltjaiv, dycunjcrrjg ixeWo 

dvanXtjQioaei rdv xdnav tow hdexa, 

* Voir en particulier la plus r^cente traduction des Conferences par Dom 
Pichery, Sources Chretiennes 42. Dans son Introduction p. 22, il declare que: 
«Cassien accorde presque tout k saint Augustin, sauf un seul point, mais qui 
renferme tout le venin de Terreur semi-peiagienne: rinitiative de Facte bon 
peut, quelquefois du moins, appartenir k Fhomme, et celui-ci peut, alors, attirer 
la grkce par un commencement de bonne volonte* (Conf. XIII II). 
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La th4ologie mystique du pseudo-Denys TArdopagite 

J. Vannbstb S. J., Louvain 


L’auteur incoimu qui se cache sous le pseudonyme de Denys 
TArtepagite, ne cesse d’intriguer philosophes et th^logiens. Son 
oeuvre se limite 4 quatre trait^s et dix lettres: la TMologie mysti¬ 
que, en cinq chapitres, deux cents lignes environ de T^dition 
Migne; ensuite un trait4 un peu plus long qui, logiquement, 
devrait la pr^c^der, les Nome divins; enfin deux traits 6troite- 
ment life entre eux, Is, Hierarchic celeste et Is, Hierarchic eccUsms- 
tiqiAC. Nous limitons notre 4tude 4 un seul des trait4s, le plus bref 
et le plus dense des quatre: tzsqI fivcnixfjg ^eoXoylag^. 

Au point de depart de cette 4tude, nous nous trouvons dans 
une situation d4savantageuse. Nous ignorons en efifet quel est 
Tauteur du corpus dionysien. En 1895, Joseph Stiglmayr et Hugo 
Koch ^tablirent, chacun de leur c6t6, le pseudonymat du soi- 
disant disciple de saint Paul et d4montr4rent, en le rel4guant 
dans la seconds nioiti^ du cinqui4me si4cle, qu’il ne pouvait 4tre 
le disciple de saint Paul dont il prenait le masque. Depuis, de 
nombreux essais d’identification ont 4t4 entrepris, sans toutefois 
aboutir 4 une solution definitive: on a pens^ 4 Sev4re d’Antioche, 
puis 4 Pierre Tlberien, enfin 4 Pierre le Foulon, mais aucun de ces 
personnages ne semble avoir droit 4 la patemit4 des Merits ar^opa- 
gitiques. Devant cette inconnue, force nous est d’expliquer Denys 
par le seul Denys. Ce principe semble, 4 premiere vue, facile 4 
appliquer; il nous impose toutefois une methods des plus exi- 
geantes. 

En efifet, la signification d’un vocable, la portee d’lme expres¬ 
sion varient selon le systems qu’ils contribuent 4 exprimer. C’est 
le cas, par exemple, pour les termes ^eoXoyla et fivarixdg, de mSme 


^ De la Hi4rarchie celeste, T^dition critique a paru dans Sources chr6tiennes 
58, Edit, du Cerf, Paris 1958. Pour les autres trait4s, nous citons TSdition 
Migne, PG 3. 
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pour Texpression ndvra dtpeXibv'^: une traduction pr^matur^e, 
faite selon une optique d4termin4e, fausserait ais^ment Tinter- 
pr^tation d’un texte, voire du syst^me tout entier. II n'est pas 
indiqu4, croyons-nous, d'interpr^ter ^eoXoyla comme le font les 
scolastiques m6di4vaux, c’est-4-dire, science de Dieu et du divin 
k partir du donn6 t6v6\6, De mfeme fivarixSg ne comporte pas 
encore, chez Denys — nous esp4rons le d^montrer — les m^mes 
resonances psychologiques qu’il obtiendra au cours du XIX® 
siede. Et si Ton traduit Texpression ndvra dcpeXd)v en renon 9 ant 
4 tout, on se place dans une perspective ascetique qui est peut- 
etre tout k fait etrangere k Tauteur. Ces quelques exemples de- 
montrent qu’une analyse rigoureuse des termes est n^cessaire. 
Comme la technique litt^raire du pseudo-Denys emprunte en 
outre le langage conventionnel des cultes k myst^re, le danger 
d^un hineininterpretieren est loin d^etre imaginaire. 

On pent se demander s’il ne suffirait pas, pour comprendre la 
Thiologie mystique, de la lire et de la commenter tout bonnement, 
comme I’ont fait tant de spirituels et tant de th^ologiens depuis 
Gr^goire le Grand et Hilduin, abb4 de Saint-Denys. En r4alite, 
ce proc4d4 ne r^soud pas le probleme. En ce milieu du XX® siecle, 
nous nous voyons confrontes k des interpretations totalement 
divergentes sur la portae et la valeur de la th^ologie mystique 
dionysienne. Pour trancher, il nous faut bien avoir recours k une 
methode nouvelle qui, nous I’esperons, sera plus rigoureuse. 

Nous nous demanderons d’abord quel est le donn^ sur lequel 
opere notre auteur et quelle est la nature de I’union k Dieu qu’il 
pretend nous decrire. Nous rechercherons done s’il se presente k 
nous comme ayant ete favorise personnellement d’une experience 
mystique. La plupart des interpretes du pseudo-Denys partent 
de la supposition tacite qu’il en est ainsi, k cause sans doute du 
terme de mystique qui figure dans le titre de I’ouvrage. Mais, 
nous venons de le dire, il faudra tout juste determiner quelle 
realite ce vocable recouvre. Or nous constaterons que I’auteur ne 
fait jamais appel lui-meme k une experience priviiegiee dont il 
aurait ete le sujet, et qu’aucun document d’autres sources ne 
permet de lui en attribuer une. Nous examinerons ensuite les 
experiences d’autres personnages auxquelles Denys se refererait 
eventuellement; et 14 aussi, nous verrons que ce ne sont pas des faits 
d’experience vitale qui forment le point de depart de son systeme. 


^ ndvra d(peXwv: De mystica theologia (MT) I 1, PG 3, 1000 A. 
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Ce premier point 4clairci, nous chercherons ensuite k int^grer 
les ^l^ments essentiels de sa doctrine mystique dans une structure 
qui en recouvre ad^quatement le contenu. Nous n’aurons atteint 
notre but si, d’une part, tous les Elements de la pens^e dionysienne 
sans exception trouvent leur place dans le systeme, et si, d’autre 
part, celui-ci respecte la puret4 de la doctrine de I’auteur et dvite 
I’intrusion de tout autre 414ment. II faudra done d^gager la struc¬ 
ture intelligible de la mystique dionysienne afin de situer chaque 
416ment dans I’ensemble selon sa valeur propre. Comme il s’agit 
ici d’une th4ologie mystique, nous devons 41iminer tout ce qui, 
dans le ph^nomene mystique d^crit, est contingent, accidentel et, 
en somme, extrinseque, pour rejoindre la demarche essentielle 
sous I’afiFabulation myst^rique que, par suite d’une tradition 
litt^raire, I’auteur a adoptee. 

Au point de depart de notre etude, nous posons qu’il n’est 
legitime ni de postuler a priori chez I’auteur ime experience 
mystique privilegiee ni de I’exclure a priori. La question doit 
etre tranchee par les textes. Or il n’existe dans les quatre trait^s 
dionysiens aucun passage qui fasse appel k ime telle experience, 
qui la raconte ou qui en ^voque le souvenir. Il n’y a rien que nous 
puissions comparer, par exemple, k ce que saint Paul raconte dans 
la deuxieme aux Corinthiens sur I’eian qui I’emporta au troisi^me 
ciel et lui fit entendre des paroles secretes que I’homme ne peut 
divulguer, ni aux brulantes descriptions d’une Th^rese d’Avila 
ou d’un Jean de la Croix, pour prendre des exemples plus r^cents. 
Si vraiment I’auteur avait I’intention de syst4matiser une ex¬ 
perience personnelle, ce silence a de quoi nous surprendre. 

Mais outre cet argument general e silentio, nous avons quel- 
ques indices plus precis. Dans la pri^re qui ouvre le traite, Denys 
formule le voeu «d’etre conduit au plus haut sommet des Ecritures 
mystiques»^. Il le r^pete, au chapitre II, en disant qu’il «desire 
ardemment, avec son ami Timothee, p^n^trer dans cette Tenfebre 
toute lumineuse»^. Ceci n’implique-t-il pas qu’il a seulement 
I’espoir de r^aliser I’union sans pr^tendre I’avoir experimentee ? 
De m6me au chapitre III, oh il annonce I’entree imminente «dans 
la Ten^bre qui est au-deli de rintelligence»^, rien n’indique que 


1 MTI 1, PG3, 997 A. 

* MTII, PG3, 1025 A. 
3 MTIII, PG3, 1033 B. 
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sa demarche mystique sera couronn6e de succes. La mont^ par 
les negations, qui 6tait la seule voie d’acc^s au Transcendant, se 
termine par une negation aussi totale que possible. C’est li-dessus 
que I’auteur nous laisse 4 la fin de son traits. Pas un cri, pas ime 
lueur de joie, mais une carence totale de t^moignage. 

Tout ceci ne doit pas nous 4tonner pour autant: Denys se pr4- 
sente comme un th4ologien qui enseigne et defend un systeme, 
une th^orie de connaissance. II s’appuie, pour justifier sa doctrine 
de th^ologie mystique, sur Tautorit^ des «tli6ologiens», mais sans 
faire appel k une experience concrete, dont il aurait 6t4 le sujet. 
Ce qui nous surprend, c’est que I’enseignement de ces theologiens 
porte souvent sur des theses dephilosophie qui ne touchent que de 
trfes loin la Parole r^veiee. Ecoutons I’apologie que Denys entend 
faire de son traite mystique. II vient de terminer les Noms divins, 
oil il n’a cess^ de depr^cier la theologie affirmative. Tl ecrit: 

«Ce n’est que pouss^s par le d^sir de savoir et de dire quelque chose sur la 
nature ineffable (de Dieu) que nous lui consacrons, en premier lieu, le plus 
v4n6rable des noms; et si, sur ce point, nous nous trouvons peut-dtre d*acoord 
avec les theologiens, en tout cas, nous serons restde loin de la verite dans notre 
entreprise. Et, pour cette raison, ces mSmes theologiens ont prefere de beau- 
coup la voie ascendante par les negations; car celle-ci... etablit finalement le 
contact avec le Transcendant, pour autant que nous puissions en etre ca- 
pables.s^ 

Le choix de cette th^ologie negative qui conduit logiquement k 
I’union k Dieu, est done pr4fdrence des theologiens pour ime 
methode de connaissance plus adequate au caract^re transcen¬ 
dant de son Objet. L’invasion mystique est toute autre qu’une 
preference de doctrine. 

Le debut des Noma divine temoigne d’une mSme preoccu¬ 
pation. Remarquons d’abord qu’une longue introduction de trois 
chapitres pose le probleme d’une «autre» connaissance de Dieu, 
Buperieure k celle des Noms divins, L’expose systematique, voile 
quelque peu par les artifices du langage mysterique, la maniere 
m^me de presenter les arguments, le recours factice k I’autorite 
de la sainte Ecriture, tout indique le theoricien qui veut enseigner 
la verite d’une doctrine. Ceci est confirme par le temoignage ex- 
plicite de I’auteur dans la septi^me lettre. Refusant toute poiemi- 
que «avec les Grecs ou avec d’autres adversaires)>, Denys ecrit: 
«I1 me suffit d’abord de connaitre le vrai, puis une fois connu, de 


^ De divinis nominibus (DN) XIII 3, PG 3,981A B. 
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rexpo8erconvenablement^.)> S’ily avait lieu d’invoquer une ex¬ 
perience privildgiee, source d’une certitude nouvelle, il n’aurait 
pas manque d’en faire etat. 

Mais Texpose m6me de la Thiologie mystique se presente bien 
plus comme Teiaboration graduelle d’un syst^me que comme une 
description d’une experience concrete. Certes, il y a la priere du 
debut, il y a toute la typologie de Moise, modeie et guide des 
mystiques chez les Peres grecs. Mais ces elements plus specifique- 
ment religieux sont constamment repousses k Tarriere-plan par 
une volonte imperieuse de systematisation: ils cedent le pas k la 
formulation exacte et rigoureuse d’une structure intelligible, im- 
posee avec une logique inexorable. Comme nous le verrons plus 
loin, I’initiation au mystere, selon la conception de I’Areopagite, 
se deploie en trois moments qui se trouvent logiquement impli- 
ques I’un dans I’autre. 

H y a enfin la question du titre meme: theologie mystique. 
Quelle valeur faut-il lui attribuer ? Ne contient-il aucune reference 
k une experience personnelle? Il est vrai qu’au quatri^me siede, 
les Cappadociens possedaient dej& une notion exacte de la theo¬ 
logie chretienne, faite aussi bien de contemplation amoureuse et 
d’union k Dieu, que de connaissance precise du dogme. Mais 
Denys, en se rangeant parmi les theologiens, a-t-il en vue cette 
theologie-li? Car il n’est pas moins vrai que le neoplatonisme du 
V« siede, dont Proclus est le grand representant, parle avec 
enthousiasme des grandeurs de la d^eoXoyla. Comme Toeuvre de 
Denys est un lieu de rencontre et de fusion du christianisme et du 
neoplatonisme, force nous est de prendre le mot theologie chez 
Denys dans son sens le plus general: celui de science de Dieu, de 
connaissance que nous avons de Dieu. Chez Denys, cette science 
s’eiabore k partir du fait de Femanation des 6tres, celle-ci con- 
sideree, selon la perspective chretienne, comme creation. Cette 
science precede par voie d’affirmations et de negations. Rejetant 
la theologie affirmative comme inadequate k Fobjet transcendant 
et inconnaissable, Denys prefers «la montee par les negations^ *, 
une theologie negative, comme seule voie d’acc^s k une veritable 
connaissance de Dieu. 

L’epithete mystique qui precise Fobjet formel de cette theo¬ 
logie dionysienne exige, croyons-nous, une interpretation aussi 


1 Ep. vn, PG3, 1080 A. 

• DN XIII 3, PG3, 981B. 
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large et g4n6rale que le tenne de «th4ologie». Nous proposons le 
sens primitif de «mystique)>, c. k, d. appartenant au mystere, 
mysterieux. Reste k savoir quel mystere I’auteur a ici en vue. 
Est-ce le mystere du salut, r4v414 par Dieu la fin des temps», 
pr§che par I’apotre saint Paul? Ou plutot le mystere de la trans- 
cendance de Dieu, qui 4blouit le philosophe? En tout cas, la 
question m4rite d’etre pos4e et la r^ponse n’est pas 4vidente. 

En somme, ni le contenu du traits, ni son titre ne nous am^nent 
k croire que Tauteur ait voulu y d6crire et y analyser une expe¬ 
rience mystique personnelle. 

Mais peut-etre d’autres hommes spirituels, d’autres mystiques 
ont-ils servi de modele ou de point de reference; peut-dtre leurs 
experiences ont-elles servi de base k I’eiaboration d’une doctrine 
specifiquement chretienne de la mystique. Si Denys lui-meme 
n’est pas personnellement un mystique, rien ne I’empeche d’etre 
k tout le moins un «docteur mystiques, selon le titre que le 
Moyen Age lui a decerne. En cette occurrence, trois noms meri- 
tent d’etre retenus: ceux de saint Paul, de Moise et de Hierothee. 

Chez saint Paul, de nombreux theologiens admettent une 
experience mystique authentique. Or, la seule allusion valable 
qu’y fait Denys, se trouve dans la cinquieme lettre. A y regarder 
de pr^s, on n’y trouve pas plus qu’un rappel de I’intuition fonda- 
mentale du syst^me dionysien, celle de la transcendanoe incon- 
naissable et de la causalite universelle de Dieu. Rien n’evoque ici 
les privileges du grand apotre. D’ailleurs, la doctrine de saint Paul 
n’a laisse aucune trace dans I’ensemble de I’oeuvre dionysienne: 
les quelques citations des epitres et la veneration avec laquelle 
Denys parle occasionellement de lui, entrent plutot dans le jeu du 
pseudonymat; elles n’influencent gufere la substance de la 
doctrine. 

Passons k Moise, prophete et homme de Dieu dans I’ancien 
Testament. Son ascension du Sinai «oii il ne voit pas Dieu et entre 
ensuite dans la Tenebre» est longuement expliquee au premier 
chapitre de la Thiologie mystique^. Malheureusement, le recit 
scripturaire a ete litteralement vide de son contenu mystique: 
les quelques donnees bibliques, soigneusement choisies, n’ont 
d’autre fonction que d’illustrer un enseignement philosophique 
sur I’incognoscibilite de Dieu et sur la montee par les negations, 
conduisant I’homme k I’inconnaissance. 


1 MTI3, PG3, 1000 D. 
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Hi4roth6e enfin, le maitre fameux, dont Denys se dit T^l^ve 
resx>eotueux et le commentateur fidMe, a tons les traits d’un 
philosophe. C’est k lui que Denys applique la o^l^bre expression 
7tct&d)v ra oit^e k sati4t4 dans nos manuels. Elle ne suffit 

nullement prouver qu'il s’agisse chez lui d^une experience 
mystique chretienne. Cette formule d’origine aristoteUcienne* 
designs tout au plus une influence divine d^un caract^re assez 
vague, par laquelle Hierothee, philosophe et po^te, «oommunie» 
avec le contenu de son enseignement mysterieux. Rien n’indique 
ici la mouvance de la grace sumaturelle: pour y trouver Timpli- 
cation du sumaturel, il faudrait bien Ty mettre. 

Arrives k ce point de notre recherche, nous pouvons repondre 
par la negative k notre premiere question et conclure que nous 
ne trouvons pas de raison de poser, au point de depart du systems 
dionysien et comme objet qu’il s’attache k eiaborer, une ex¬ 
perience mystique qui soit k la fois historiquement attaches k une 
personne et speciflquement chretienne. 

Ainsi, quand nous entreprenons de degager la structure ration- 
nelle de la theologie mystique dionysienne, nous n’avons k tenir 
compte que du texte rndme du traite. Si nous le soumettons k ime 
analyse respectueuse et serree, nous pouvons escompter qu’il 
nous livrera son secret. Nous procederons par une reduction k 
I’essentiel et par une reconstruction de la demarche mystique 
selon les conceptions de I’auteur. Or, une question se pose aussi- 
tot: peut-on justifler cet isolement de la TMologie mystique dans 
I’ensemble des oeuvres de I’Areopagite? N’est-ce pas appauvrir 
indflment sa doctrine que de d^epouiller cette theologie de ce qui 
pourrait la rendre plus «mystique)>, au sens modeme du mot? 

A cette objection, nous croyons pouvoir repondre que cet 
isolement est la seule methode qui permette de resoudre une anti- 
nomie que nous allons formuler k I’instant. En effet, le petit 
traite dionysien constitue un corps de doctrine bien defini, qui 
ne soufifre pas I’intrusion d’eiements d’un ordre different, sinon 
Ton risque d’alterer notablement la pensee mSme de I’auteur. II 
est par consequent necessaire de determiner la situation exacte 
de la Thiologie mystique par rapport aux autres ecrits de I’Areo- 


1 DNII9, PG3, 648 B. 

* Cf. fragm. 16 (Rose), cit4 par W. Jaeger, Aristotle^ 2nd Edition, Oxford 
1948, p. 160. 

27 StudU Patristica V 


Digitized by v^ooQle 



408 


J. Vannestb 


pagite. L*on comprendra d^s lore le sens et les limites de Tisole- 
ment auquel nous allons proc4der. 

Sans doute, les quatre ouvrages, les Noma divine, la Thiologie 
mystique la HUrarchie cileste et la Hiirarchie eccUsiastique sont 
de la m6me main et manifestent une m^me ontologie generale, 
dont I’inspiration n^oplatonicienne est tr^ nette. De cette onto¬ 
logie, la th^se centrale peut se formuler ainsi: H y a un seul Dieu 
transcendant, inconnaissable et cause universelle; tout dmane 
de Lui et tout se ram^ne k Lui. Autour de Dieu ainsi con 9 u 
s’^difie, en d’innombrables triades, Tunivers des formes, des 
6tres et des choses mat^rielles. Le mouvement de la causality 
4manatrice d’une part, et, d’autre part, le retour cosmique des 
Hierarchies, completent cette vision grandiose de I’Un et de tout 
ce qui, sorti de Lui, reflue vers Lui par la conversiop^: 

Mais cette ontologie n’y est formulae nulle part en toutes 
lettres: elle se devine plutdt; il faut la reconstituer patiemment 
k Taide de textes isol^s et d’afflrmations occasionnelles. Les 
traites dionysiens, surtout les Noma divina et la Thiologie mysti¬ 
que n’ont pas la forme d’un manuel de theologie naturelle ou de 
metaphysique generale. Ils presentent plutot une doctrine de 
categories divines, exposeesmethodiquement et illustrees, 9 aetla, 
par des versets de la sainte Ecriture. L’objet principal du pseudo- 
Denys, c’est la connaissance de Dieu. Dans les Noma divina et la 
Thiologie mystique, elle est m^me sa preoccupation exclusive. 
Ce desir d’une connaissance vraie de Dieu se manifeste aussi, 
quoique k I’arriere-plan, dans les deux Hierarchies: ici, ce que 
I’auteur traite directement, c’est la connaissance des anges d’une 
part, et d’autre part celle des rites et des symboles chretiens, 
comme autant de manifestations du divin. 

Remarquons toutefois que les deux groupes d’ouvrages se 
situent dans la m^me perspective: ils veulent, tons deux, chacun 
selon sa m^thode, nous amener k I’union avec Dieu. A propos de 
chacun des deux hierarchies, Denys formule de la m^me mani^re 
la finalite qui leur est immanente: «Le but d’une hierarchie est 
done I’assimilation k Dieu et I’union avec Lui, selon qu’il convient 
k chaque etre^». Dans I’autre groupe, le but est decrit dans ce 
conseil que Timothee re 9 oit au debut de son initiation: 4(Tends-toi 
autant que possible, par voie d’inconnaissance, vers I’union avec 
Celui qui transcende toute essence et toute connaissance*^. 

^ De coelesti hierarchia III 2 et De ecclesiastica hierarchia II 11. 

* MT I 1, PG 3, 1000 A. 
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Dans Tun comme dans I’autre groupe d’ouvrages, il est done 
question d’un retour k Dieu, aboutissant k une union avec Lui. 
Mais s’agit-il dans les deux cas d’une meme union k Dieu, d’un 
meme retour k Dieu? A dire vrai, il nous semble que des vocables 
identiques recouvrent ici des realites bien difiFerentes. Nous osons 
meme affirmer que ces deux formes d’union sont irr^uctibles, du 
fait qu’ils appartiennent k une optique diflFerente. 

Remarquons d’abord qu’une juxtaposition de deux systemes, 
ayant chacun leur mode d’union propre, n’a rien de surprenant 
pour un n^oplatonicien du V® siecle. C’est par exemple le cas de 
Proclus, chez qui nous trouvons la description systematique la 
plus claire du type de neoplatonisme dont les oeuvres de I’Ar^o- 
pagite sont impregn^es. Comme le remarque E. R. Dodds, dans 
I’introduct aux Elements of Theology de Proclus, Thistoire du 
neoplatonisme est plus complexe qu’on ne le croit souvent. La 
‘decoqia de Plot in, grace k sa haute valeur spirituelle, avait con- 
stitu^ un sommet; quelques generations plus tard, on Tabandonne 
et Ton recherche le salut dans la 4ctheurgie* de Jamblique, sorte 
de philosophie religieuse k base de rites symboliques et de for- 
mules mysterieuses. La theologie neoplatonicienne glissait lente- 
ment vers une cosmologie superstitieuse. A cette evolution, le 
pessimisme croissant du monde antique, condamne k mourir, 
n’etait pas etranger. L’ideal sublime de I’unification plotinienne 
4(avait cesse d’etre une experience vivante ... et etait devenu une 
pieuse formule sur les levres des professeurs»^. Dans I’oeuvre de 
Proclus, ces deux courants debouchent dans son systems philo- 
sophique, k la fois plus rationnels et davantage impliques dans 
une theosophie magique et mysterique*. 

Ces deux demarches de I’esprit humain, la theologie et la 
theurgie, nous semblent correspondre exactement k la trame de 
I’oeuvre dionysienne. Certes, il y a tout I’apport chretien dont 
nous constatons I’influence profonde. Neanmoins, cette systema¬ 
tisation explique bien le caractere k premiere vue surprenant 
de Toeuvre dionysienne. 

Dans les Hierarchies, Tunion k Dieu se realise par le moyen 
d’un retour cosmique. Elle n’est pas le fait de la personne humaine 


^ Proclus, The Elements of Theology, edit., trad, anglaise et notes par 
E. R. Dodds, Oxford, Clarendon Press 1933, XIX—XX. 

* Cf. Uberweg-Prachter, GrundriB der Geschichte der Philosophie I, Die 
Philosophie des Altertums, Berlin 1926, pp. 590—647. 
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en tant que telle: chaque membre de la hi^rarchie ne peut pro- 
gresser que par rinterm^diaire n^cessaire des ordres sup^rieurs. 
La demarche vers runion est done le fait de la communaut^ 
comme telle: Tunion elle-mSme ne se r&tlise au sens pl6nier que 
par les 6tres qui sont au sommet de ce vaste corps. L’Ame indi- 
viduelle et Dieu ne communiquent done gufere de personne k 
personne. Dans la hi^rarchie eccl4siastique, Tactivit^ principale 
consiste k trouver le divin, en d^couvrant le sens spirituel des 
rites et des S 3 rmboles sacramentels. Mais la perfection de cette 
activity est r6serv6e aux 6tres du plus haut rang, et Tactivite par- 
faite seule realise Tunion k Dieu. 

Sans doute, Denys d^crit en outre le role de I’amour dans 
Tunivers. Elle est d’abord, en Dieu, la force extatique qui fait 
sortir le Transcendant de son En-Soi myst^rieux et qui d6clenche 
le mouvement de T^manation. Communiqu6e aux 6tres, cette 
force opfere k Tint^rieur de chaque triade. «L’amour divin est 
extatique, car il ne permet pas k ceux qui aiment de s’appartenir 
k eux-m6mes mais seulement k ceux qu’ils aiment. Et ils nous le 
montrent, les fitres les plus 41ev4s, en devenant la providence pour 
ceux d’en bas; et les ^tres du m^me rang, en 4tant la conservation 
de leurs 4gaux, et ceux d’en bas, en r^alisant un retour plus divin 
vers les premiers rangs^» L’amour, dans I’univers dionysien, 
realise done une entente et une communion des membres de 
I’Eglise entre eux qui, au sommet de cet univers structure, sont 
unis aux anges. Ceux-ci, k leur tour, sont unis au Premier Prin¬ 
cipe par les anges de plus haut rang. 

Par centre, la communication intime et directe entre Dieu et 
et r&me est I’apanage exclusif de la «th4ologie», pr^cisons, de la 
th4ologie mystique. L’union avec Dieu se realise par Tame indi- 
viduelle, quand elle a traverse et d4pass4 toutes les affirmations 
et toutes les negations des r4alit4s sensibles et des formes intelli- 
gibles. 

D’une part retour cosmique, d’autre part «conversion» indi- 
viduelle, ces deux modes d’union semblent irr^ductibles. Ils ne 
sont nullement int^gres par le pseudo-Denys dans une synth^e 
unique. Cette constatation nous a amen4 k r^partir les Merits dio- 
nysiens en deux groupes nettement distincts. Tun, Noms divins 
et Thiologie mystique ressortissant k la 'deoXoylay I’autre, les deux 
Hierarchies appartenant k la ^eovQyia. Ainsi, dans Toeuvre du 


1 DNIV 13, PG3, 712A. 


Digitized by 


Google 



La th^ologie mystique du pseudo-Denys 


411 


pseudo-Denys, il y aurait une double saisie du divin et par suite, 
deux modes diff^rents d’union k Dieu. 

L’isolement de la ThSologie mystique des Hierarchies, afin de 
sauvegarder la puret4 de sa doctrine, parait done pleinement 
justifi4. S’il y a lieu de recourir, pour I’analyse critique, au traits 
des Noms divins, ce ne sera que pour retrouver des 616ments de 
doctrine qui appartiennent en propre k la Thiologie mystique. 

Les consequences immediates de cette prise de i) 06 ition sont 
importantes. Un premier point est celui de la «purification», de la 
xA&oqok; pr^alable k Tunion divine. Chez les mystiques chretiens 
traditionnels, chez un Gr^goire de Nysse par exemple, un saint 
Bernard, une sainte Therfese, la purification est d’ordre religieux 
et moral; elle se porte sur le p^che et sur les passions. Or cet 
aspect fait pratiquement defaut dans la Theologie mystique du 
pseudo-Denys. Comme nous le verrons k Tinstant, le premier 
point de la demarche mystique est, si Ton veut, un renoncement, 
un abandon, mais cet abandon conceme la connaissance affir¬ 
mative des categories divines. II a done une portae uniquement 
intellectuelle. 

En second lieu, la demarche mystique dionysienne ne fait 
aucune place k Tamour sp^cifiquement chretien. M6me si Ton 
reconnait k VSgeog dionysien tel qu’il est loue dans le Noms di- 
vins^, une dimension chretienne, le vocable, aussi bien que la 
realite qu’il recouvre, sont absents du traite. A aucun moment de 
la mon^e individuelle, pas mSme dans la mention de I’extase, 
I’amour chretien n’y joue un role. 

Si done, comme nous croyons I’avoir montre, les descriptions 
de Tauteur ne portent pas sur une experience existentielle, et si, 
dans son oeuvre ^crite, la Thiologie mystique peut-^tre legitime- 
ment etudi^e k part des Hierarchies, il convient maintenant de 
degager la structure rationnelle de cette theologie mystique. 
L’analyse critique du texte montre que, sous un langage esoteri- 
que se cache une synthese trfes coherente. Cette coherence mSme 
constitue, pensons-nous, un argument en faveur de la fideiite de 
la reconstruction que nous allons tenter*. 

Signalons d’abord, pour eviter tout malentendu, que le vocabu- 
laire de TAreopagite se caracterise non pas seulement par la ter- 

1 DN IV, PG 3, 12-17. 

* On trouvera une description plus d4taill4e de cette structure dans notre 
livre: Le Myst^re de Dieu. Essai sur la structure rationnelle de la doctrine 
mystique du pseudo-Denys I’Ar^opagite. Descl4e de Brouwer, Bruges 1969. 
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minologie conventionnelle des religions k myst^re, mais aussi par 
une s^rie de mots k signification polyvalente. Pour ne citer que 
deux exemples: dyvcoala va du sens d’ignorance (synonyme 
alors de &yvoui) k celui de non-connaissance ou dinconnais- 
sance, et m6me k celui de Incognoscibilit^ (attribut propre 
du Transcendant). II en va de m6me de ivoDaig, qui oscille entre 
unit4, unification et union. C'est par le contexte qu'il faudra 
dans chaque cas, decider de la valeur exacte k donner k ce 
terme. 

La structure propre de la th6ologie mystique dionysienne n’est 
pas celle que proposent nos manuels de spirituality: purification, 
illumination et perfection. Ce scheme triadique irks commode, 
que Denys connait bien et qu'il emploie d^aiUeurs abondamment, 
est propre au retour cosmique k Dieu: il constitue done une 
doctrine des Hierarchies et n^entre pas dans le cadre de la 
thyologie mystique. Celle-ci possede une structure difiF^rente qui 
elle aussi, comporte trois moments; les mots-clefs nous semblent 
en fetre les suivants: dcpaigeaigy dyvoala et hcoaig ineg vovv, Cette 
structure temaire a d’ailleurs une valeur purement mythodique 
et n^implique pas la succession de diffiSrentes stapes dans le 
temps. II s'agit plutot d’aspects compiymentaires, impliqu^s dans 
une m6me dymarche mystique. Le moment essentiel est celui de 
la non-connaissance absolue et yminente, Vdyvcoala, L’operation 
qui conduit k ce terme est le premier moment: nous le dysignons, 
avec Denys, comme d(paiQeaK;, La fin qui est proposye k cette in- 
connaissance est Tunion suressentielle k Dieu, Svcoaig ineg vovv, 
troisifeme et dernier moment. Insyparables les uns des autres, ces 
trois moments constituent la structure rationnelle de la thyologie 
mystique dionysienne. 

La traduction de chacun des trois termes caractyristiques est 
dyiicate et comporte nycessairement un yiyment d’interprytation. 
L’on pourrait yvidemment, pour observer une stricte neutrality, 
parler d^aphyr^se, d'agnosie et d’hynose. Mais ce serait 14 
esquiver la tache essentielle de Thistorien. Nous donnerons done 
des traductions fran 9 aises que nous espyrons objectives, tout en 
regrettant de n’avoir pas ici Tespace pour les justifier par une 
enqu6te philologique dytailiye. Pour dipaigeaigy nous aurions 
volontiers ycrit retranchement; finalement, en raison du ca- 
ractyre complexe de rox)yration logique visee par Denys, nous 
avons opty pour nygation abstractive. ^AyvoDala, qui semble 
ytre central dans la structure dionysienne, est traduit par in con- 
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naissance. **Evo)aig enfin ne fait gu^re de difficult^ et nous le 
rendons par union k Dieu. 

Quand nous oomparons la doctrine spirituelle de Denys aux 
grands courants de la spirituality orientale, nous remarquons des 
dififyrences bien tranchyes. H est vrai qu^il parle d’abandon {&7i6~ 
Xeate) et de renoncement total (ndvxa dxpeXiov). Nous y rencon- 
trons aussi le mot qui, chez les autres auteurs spirituels, yvoque la 
purification de T&me {xadoQ&qy. Mais tout cela, chez lui, exprime 
autre chose que chez les auteurs chrytiens traditionnels. L^abandon 
que Denys conseille k Timothye comme amorce de la dymarche 
mystique, vise uniquement la connaissance affirmative de Dieu, 
c. a. d. celle qui se sert de prydicats empruntys aux catygories 
sensibles et intelligibles. La condition prycaire d’un tel mode 
de connaissance oblige le «thyologiem, s’il veut vraiment at- 
teindre Dieu, k y renoncer et Fengage dans la montye par la voie 
nygative: did X(bv djt(xpdas(ov dvodog^. 

Ceci est Ulustry par deux exemples: le premier dycrit, en Fexpli- 
quant, Fascension de Moise au Sinai le second reprend pour son 
compte Fexemple plotinien du sculpteur*. L^un et Fautre ryvfelent 
k merveille Fessentiel de ce premier moment: il est une opyration 
logique de nygations successives portant sur tons les attributs 
divins. Le pseudo-Denys dydenche par cette dtpalqeaig le mouve- 
ment de la thyologie negative. De la vie mystique de Moise, notre 
auteur ne retient que quelques ypisodes de Fascension du Sinai. 
La purification morale est tout simplement yiiminye et Fintyrfit 
se concentre exclusivement sur le dypassement des cimes pour 
trouver vraiment Dieu: c’est faire servir les saintes Ecritures & 
dycrire un processus purement logique et sans contenu concret. — 
La seconds illustration de sa thyorie de renoncement ne nous 
retiendra pas longtemps: nous constatons que le souffie mystique 
qui anime la comparaison plotinienne du sculpteur est tout k fait 
absent chez Denys. 

Trouvera-t-on davantage dans les autres textes? Nous ne le 
croyons pas. II n^y a que cet enchainement de nygations, yvoluant 
sur le plan purement intellectuel, et dont le mouvement avance 
vers la nygation totals et conduit Fintelligence au non-connaitre. 
Denys fera la dymarche d’une maniere systymatique dans les deux 

1 MTI1, PG 3, 997 B et 1000A. 

* DNXIII3, PG3, 981B. 

» MTI3. 

* MTII. 
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demiers chapitres de son oeuvre: tout ce que nous disons deDieu, 
Dieu ne Test pas. 

Ce qui met le terme k cette negation abstractive, c^est Vdyvcoala 
rinconnaissance. A ce non-connaitre total, r^sultat du prooessus 
continuel de propositions negatives concemantDieu, est reconnue 
la signification d’authentique connaissance du Transcendant. 
D^pouill6 des voiles du langage 6sot4rique, ce second moment de 
la demarche mystique s’4nonce ainsi (chap. II): nous d^irons 
ardemment connaitre le Transcendant. Ceci se fait par rincon¬ 
naissance {didyvcoalag), par le non-connaitre (to /ii) yvcovai), qui 
sont en r^alit^ la veritable connaissance (to Svrcog yvojvai). On y 
per 9 oit Faboutissement logique de la negation abstractive dans 
Fattitude de Finconnaissance. Cette attitude s’impose k la suite 
d’un raisonnement sur les principes m6taphysiques; elle ne tra- 
duit pas une experience personnelle d^ordre superieur. II est vrai 
que le pseudo-Denys emploie Fimage de la T^n^bre divine (o 
^elog yv6(pog) qu^il declare d’aiUeurs «vraiment mystique> Mais 
il ne semble pas avoir donne une transcription de cette Tenebre 
sur le plan psychologique comme obscurite de Fentendement. II 
prolonge tout simplement le th^me biblique de la Tenebre, lieu 
oil Dieu habite, et par cette image, empruntee au recit de FExode, 
il traduit pour nous la transcendante incognoscibilite de Dieu. 

Par le non-connaitre, Denys realise enfin Funion au Transcen¬ 
dant: connaissant vraiment Dieu, mais au-delit de I’intelligence, 
F&me est unie k ITnconnaissable par Fextase. Cette union con- 
stitue le troisifeme moment de la demarche mystique: c’est le but 
que Finconnaissance obtient grkce k son dynamisme interieur. 
Le danger n’est pas imaginaire d’appliquer la categorie d’union 
mystique partout oil Fon note Femploi de ivcuaig. Eliminons 
d^abord tout ce qui est union k Dieu dans le retour cosmique. 
Ecartons ensuite la notion d^unification interieure des facultes du 
connaissant. Il nous reste alors une notion claire et simple d’une 
union k Dieu qui suit rigoureusement le raisonnement dionysien. 
Dieu est ITnconnaissable: on ne pent Fatteindre qu’en r^alisant 
en soi-m^me une similitude de cet En-Soi transcendant. La nega¬ 
tion abstractive pousse Fintelligence k Fattitude du non-con¬ 
naitre total, par la negation de toute determination. Par cette 
inconnaissance, Funion s^accomplit. Il s^ensuit que Fintelligence, 


^ MT I 3, PG 3, 1001 A: Kal elg rdv yv6<pov Trjg dyvcoaiag elaSvvei t6v ovtok 
fJLVOTixdv. 
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pour connaitre rinconnaissable, doit d^passer son mode habituel 
de connaitre, qui d^terminerait Dieu par Faffirmation de ses 
attribute. Ce d^passement, op4r4 par la force m§me de V&q)aiQeaL(;^ 
est ce que dans sa th6ologie mystique, Denys appelle extase. 
Sortir de soi, connaitre au-del& de Fintelligence par Fattitude de 
Finconnaissance, voili Fextase que realise I’union k Dieu. Ainsi 
s’achfeve la structure rationnelle de la th4ologie mystique dio- 
nysienne: elle consiste en ces trois moments dont aucun n’a de 
sens sans Fautre. 

Nous pouvons conclure: nous avons cherch6 k mettre en relief 
Fessentiel de la th^ologie mystique du pseudo-Denys, en nous 
basant uniquement sur des 61^ments objectifs, contenus dans le 
texte m6me du traits; et nous avons constate que Fidde centrale 
est celle de la connaissance de Dieu par Finconnaissance. Dans 
cette perspective, le choix du pseudonyme s’explique. Au lieu de 
presenter simplement Fauteur comme un converti Ath6nien, nous 
poussons plus loin la comparaison: nous remarquons une affinity 
entre le doctrine de la Thiologie mystique et un 614ment historique 
sur FAr^opagite qui nous est foumi par les Actes des Apotres. 
Saint Paul, k FAr^opage, faisait mention d’un autel d6di6 au Dieu 
inconnu (ayvd)ar(p Quoi de plus s^duisant, pour un auteur 

qui voulait faire de Vdyvcoala la cl4 de son syst^me th4ologique 
que de mettre ses Merits sous F6gide et le nom de Denys, membre 
de cet Ar^opage, adorateur du Dieu inconnu. 

Notre description du syst^me permettra, nous Fesp^rons, de 
situer plus exactement le pseudo-Denys, et surtout sa th^ologie 
mystique, dans la tradition spirituelle chr^tienne. Nous ne 
croyons pas avoir substitu6 nos propres vues k la doctrine de 
FAi^opagite. Partis k la recherche de sa mystique, nous avons 
6t4 amends, par la m^thode d^crite, k la formuler d’une manifere 
quelque peu difiPSrente de celle qu’on trouve dans les manuels, 
et peut-^tre plus fiddle. Volontiers nous faisons notre ce texte de 
la septifeme lettre: D me suffit d’abord de connaitre le vrai, puis 
une fois connu, de Fexposer convenablement. 

1 Act. Ap. 17, 23. 
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Saint C4saire d*Arles ne se dissimulait pas les objections, th6o- 
riques autant que pratiques, que soulevait la paenitentia ad- 
ministr6e in extremis (dite aussi paenit, svbitanea ou momentanea). 

La penitence accord4e aux mourants, veritable penitence ca- 
nonique rejet^e & la fin de la vie, bouleversait I’ordonnance tra- 
ditionnelle: cuxipere paenitentiam — ordo paenitentium — recon- 
ciliatio; fait penitent quelques moments avant de mourir, le 
fiddle 6tait imm^diatement r4concili6, sans passer au pr^alable 
par Vordo paenitentium ^ done sans expiation accomplie sous le 
controle de I’Eglise, et recevait le viatique^. Le p4cheur k ce 
moment, ne redoutait certes plus les charges inh6rentes k T^tat de 
penitent ni les consequences que cet etat entrainait. Encore 
etait-il souhaitable que la guerison ne suivit pas, car, revenu k la 
sante, le pecheur se voyait contraint de prendre place dans Vordo 
paenitentium, 

De plus, comme la penitence canonique dont elle n’est qu’une 
modalite, la paenitentia in extremis n’etait pas r^iterable; le 

^ II ne peut etre question de d^velopper ici, mdme per eumma capita, le 
fonotionnement de la penitence canonique, ni mSme les id4es de s. C^saire k oe 
sujet. Nous renvoyons aux ouvrages g^ndraux dont on trouvera un choix dans 
B. Poschmann, BuOe und letzte Olung, das Handbuch der Dogmengeschichte, 
Bd. IV (sous la direction de M. Schmaus-J. R. Geiselmann-H. Rahner), 
Freiburg i. B. 1951, p. 1—123. — Sur les probl^mes relatifs k la penitence 
chez s. C^saire d'Arles on se reportera k C. F. Arnold, Casarius von Arelate 
und die gallische Kirche seiner Zeit, Leipzig 1894; A. Malnory, S. C4saire, 
4veque d'Arles, Paris 1894 et, du m^me. Quid Luxovienses monachi, discipuli 
s. Columbani, ad regulam monasteriorum atque ad communem ecclesiae pro* 
fectum contulerint, Paris 1894; P. Lejay, Le r61e th4ologique de C^saire 6vdque 
d’Arles, dans la Revue d’histoire et de litt^rature religieuse 10, 1906 135—188. 
217—266. 444—487. 579—616; E. Gdller, Studien iiber das gallische BuBwesen 
zur Zeit Casarius von Arles und Gregors von Tours, dans Archiv f. katholisches 
Kirchenrecht 109, 1929, 3—126; C. Vogel, La discipline p^nitentielle en Gaule 
des origines 4 la fin du VIP sidcle, Paris 1962, p. 79—148. 
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danger d’lme rechute dans le p6ch4 demeurait, apr^ laquelle 
TEglise ne pouvait plus rien pour le p4cheur^ 

Enfin, fait beaucoup plus grave, Tefficacit^ m6me de cette 
paenitentia momentanea 4tait contestee en Gaule. Les ^v6ques, 
dont C^saire d’Arles, sans prendre k leur compte Topinion radi- 
cale de Fauste de Riez, ne cachaient pas leurs apprehensions 
quant aux efiFets d’une reconciliation in extremis que n’aurait pas 
preparee une expiation adequate*. 

Mais comme tous ses coliegues souoieux de pastorale appliquee, 
Cesaire se trouvait devant un fait: les pecheurs ne redamaient la 
penitence qu’i leur mort et il n’etait au pouvoir d’aucun evfique 
de les y contraindre durant leur vie*. Ceci pour plusieurs raisons. 

Second baptSme, la penitence n’etait accordee qu’une fois au 
pecheur; aucune derogation n’a jamais ete apportee k ce principe 
essentiel que naguere TertuUien avait formuie avec vigueur: 
lam semel quia iam secundo, sed amplius nunquam quia proxime 
frustra^. Redoutable perspective pour ceux qui n’etaient pas 
absolument surs de leurs forces: la reconciliation ecciesiastique 
garantissait bien le pardon divin, mais ne supprimait pas la pos- 
sibilite de commettre encore des peches graves. La crainte d’une 
rechute detournait les pecheurs de I’etat de penitent, quel qu’ait 
ete leur bon vouloir. 

Les rites humiliants de la liturgie penitentielle mettaient k rude 
epreuve I’amour-propre des fideles et les mortifications et obli- 


^ Cette Eventuality explique TextrEme prudence dont font preuve les EvE- 
ques mEme dans Tadministration de la paentfenfia in extremis^ voir p. 420, n. 1. 

* Sur ce point voir C. Vogel, La discipline pEnitentielle, p, 47—64. 116—127. 
— II serait hautement souhaitable que le travail entrepris par le regrettE 
M. Leroy puisse Etre achevE pour mettre k la disposition des historiens un 
texte sQr (E. Leroy, L’oeuvre oratoire de s. Fauste de Riez. La collection galli- 
cane dite d’EusEbe d’EmEse. Etude et texte critique avec supplEment de cinq 
traitEs ou sermons du mEme auteur, tbEse manuscrite de la Fac. de tbEologie 
catbolique de TUniversitE de Strasbourg, 1954). 

* Les textes sont unanimes pour attester Tempressement des fidEles k rece- 
voir \n paenitentia in extremis. Nous en citons deux exemples: Cum enim omnes 
homines paenitentiam velint infinem vitae suae accipere (Ces. Arelat. sermo 60; 
Ed. Morin p. 255); Cum ad senedam pervenero tunc ad paenitentiae medicamenla 
confugio (Ces. Arelat. sermo 209; Ed. Morin p. 791). S. CEsaire encourageait 
cette habitude: Cum nullum sine medicamento paenitentiae de hoc mundo vir 
Dei voluisset recedere, ilium praecipue sine hoc remedio non optabat abire (Vita 
Ces. Arelat., 1. II; Monumenta Glermaniae Historica, Scriptures rerum Mero- 
vingicorum III, p. 488 et PL 67, 1029 B/C). 

* TertuUien, De paenitentia VII10. 
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gationfl rituelles ou p^nitentielles diverses ne laissaient pas d’etre 
fort g6nantes, voire incompatibles aveo certaines professions. 
Mais snrtout le penitent, m6me r4concili6, restait frapp6 d’inter- 
dits sa vie durant: continence parfaite et definitive, interdiction 
de se marier ou de se remarier, defense de servir sous les armes 
et d’exercer certains metiers. S’assujettir k la penitence canoni- 
que equivalait pratiquement k accepter la mort civile. 

Aussi bien les conciles refusaient-ils I’entree en penitence (et 
done la reconciliation) aux personnes encore jeunes — et dans ce 
domaine le nombre des annees importait peu: luvenia virtute, 
senex fide, aevo frigei, aduUerio calet^ ecrivait Avit de Vienne k 
propos d*un certain VincomaP. Les penitents maries devaient, 
en raison de la continence exigee, obtenir I’accord du conjoint et 
avoir un kge avance: 

Paenitentiam coniugatia nonniai ex conaenau dandam^. 

luvenibua eiiam paenitentia non facile commiitenda eat propter 
aetatia fragilitatem^, 

Utne quia benedictionem paenitentiae iuvenibua peraonia credere 
praeaumai; certe, coniiLgatia niai ex conaenau partium et aetate iam 
plena earn dare non audeat^, 

Aux termes de ces canons ne pouvaient se faire penitents, 
m^me s’ils Tavaient voulu, ni les pecheurs encore jetmes, ni les 
fideies maries n’ayant pas atteint un age certain — aetate iam 
plena — et encore fallait-il que les conjoints fussent d’accord. 
L’evfique ne pouvait done gufere recevoir dans Vordo paenitentium 
que les vieillards ou les personnes mortifiees qui entraient en 
penitence comme dans im tiers-ordre^. 


^ Avitus Viennen, ep. Victorio episcopo Ep. 16; PL 59, 234. — On remar- 
quera le traitement pr^conis^ par Avit de Vienne k Tendroit de Vincomal, 
lequel concorde avec la m^thode de s. Ck^saire: De caetero autem quod ad paeni¬ 
tentiam exspectat, moneatur interim agerey accipere non cogatur (ibid., PL. 69, 
c. 235); Excuesus ab scelere suscipiatur ad veniam; patiatur paenitentiam cum 
perdit peccandi occasionem; profiteatur cum amiserit voluntatem (peccandi) 
(ibid., PL. 69, c. 236). 

* Concile d’Arles (443) c. 22; Bruns, Canones II, p. 133. 

* Concile d’Agde (606) c. 16; Bruns, Canones II, p. 149 et Morin, S. Cae- 
saris Arelat. op. varia, Maredsous 1942, p. 44. 

* Concile d’Orl^ans (538) c. 24; Bruns, Canones II, p. 199; Maassen, Monu- 
menta Germaniae Historica, Concilia (c. 27), p. 81. 

* Sur ce point voir Vogel, La discipline p4nitentielle, p. 128—138. 170—174. 
— P. Galtier, Penitents et convertis. De la penitence latine k la penitence 
celtique, dans la Revue d’Histoire ecclesiastique 33, 1937, 5—26, 277—306. 
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Loin de blamer I’attitude de ses contemporains qui retardaient 
la penitence jusqu’i I’article de la mort ou d’exhorter les p^cheurs 

demander durant leur vie Tadmission k Vordo paenitentium, 
ce qu’il n’aurait pu faire sans graves reserves et sans se mettre en 
disaccord avec les d4cisons conciliaires, s. C^saire essaye de faire 
rentrer la paenitentia in extremis dans son syst^me pastoral, et 
c’est Ik le trait original de sa cura animarum, 

L’evfique d’Arles a expose longuement ses id6es relatives k la 
penitence des mourants, en vue de r^pondre aux preoccupations 
de ses fiddles: 

MvJii de fratribus vel filiis nostris soUiciti sunt utrum omnis 
homo in infirmitate positics, si paenitentiam accipit et statim de- 
funcitis fuerit, ad plenum possit indulgentiam pervenire, et dum 
haec inquirunt non sine parva inter se animositcUe contendunt. Alii 
enim dicunt qui sic acceperity ad integrum liberari, alii autem 
parum prodesse confirmant^. 

Tous les pecheurs qui redament in extremis Fassistance du 
pretre ne sont pas dans des dispositions identiques. S. Cesaire 
distingue trois cas: 

Non incongrue potest credi tribus modis ad istam svbitaneam 
paenitentiam pervenire^. 

Celui qui a mene une vie coupable et sans scrupules, dans 
I’espoir presomptueux que la reconciliation finale efifacera ses 
peches sans volonte sincere de se convertir, risque bien de se 
tromper fort: 

Tertius modus paenitentiae aliquibus esse videtur si aliquis 
semper male vivens in exitu vitae se reservet ad paeniterUiam et ea 
spe peccet ut per ipsam svbitaneam paenitenJtiam et cuncta aestimet 
peccata dimitti, et tamen postquam earn acceperit et illvd quod male 
rapuit nec in simplo reddat nec inimicis suis toto corde indulgeat nec 
in corde suodeliberetutsievaserit, quamdiu vivit, cum grandi com- 
punctione et humilitate paenitentiam agat nec portionem sibi et 
Christo pro redemptions peccaiorum de substantia sna cum filiis 
suis facial. Sic accepta paenitentia si sine istis remediis quae supra 
memoravimus exierit de vita, quid de eo futurum sit licet nos dicere 
dvbii sumus^. 

S. Cesaire imposera k ce malade la penitence, si Page le permet, 
mais ne peut lui assurer le pardon: 

^ Sermo 60; 6d. Morin, p. 252. 

* Sermo 60; 6d. Morin, p. 252/253. 

• Sermo 60; 6d. Morin, p. 253/254. 
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Qui tails esty si a me 'paenitentiam petierit et est illi aetas cui aut 
dart possit aut debeat, paenitentiam illi dare possumus, integram 
securitatem non possumus^, 

Dieu cependant qui connait la conscience de chacun saura 
quelle valeur attribuer au propos tardif du p^cheur: 

Deus tamen qui omnium conscientias novit et unurnquerrique se¬ 
cundum suum meritum iudicabit, ipse scit qua fide aut qua irUen- 
tione animi paenitentiam petiit. Ego vero timeo ne forte tails 
paenitens nec in conscientia sua hdbuerit quod in operibus non 
ostendit\ 

Les p^cheurs de la seconde categorie sont ceux qui ont commis 
des fautes graves mais plutot par ignorance que par confiance 
pr^sompteuse en la mis^ricorde divine. A ceux-ci le pardon divin 
ne fera pas d^faut si k Theure de la mort ils se repentent sincere- 
ment et se proposent de se corriger: 

Secundum modus est supradictae paenitentiae, ut etiamsi aliquis 
quamdiu vixerit non solum parva sed forte etiam capitalia committal 
peccata et tamen mala ipsa ignoranter magis quam spe paenitentiae 
agat nec ideo animam suam ad peccata relaxet ut ad illam subita- 
neam paenitentiam se reservety et in transitu suo cum grandi humili- 
tate et cordis contritione cum rugitu vel gemitu ipsam paeniteTitiam 
petit et hoc definitissime incordesuodeliberetuty sievaserity quamdiu 
vixerit toto corde et totis viribus fructuosam paenitentiam agat et 
quidquid se mala tulisse cognoscit ad integrum reddaty secundum 
iUud propheticum rapinam restituat et omnibus inimicis suis toto 
corde indulgeat et de substantia sua unam portionem Christo et sibi 
cum filiis suis facial et in ipsa infirmitate sua quantum potest 
largos elemosinas erogare praecipiat. Si haec fideliter humili et 
contrito corde implere voluerit, et possumus et debemus credere quod 
ei dominus omnia dignetur peccata dimittere secundum iUud 
propheticumy etc,^, 

^ Sermo 60; 6d. Morin, p. 254. — On rapprochera de ce texte, deux homilies 
d’authenticit4 douteuse mais qui refl^tent les m^mes id^es: Datur quidem in 
extremis paenitentia quia non potest denegari; ideo paenitentia quae ab in fir mo 
petitur, infirma est. Paenitentia quae a moriente tantum petitur, timeo ne ipsa 
moriaXur (Sermo 62; 6d. Morin, p. 260). — Quisquis autem positus in ultima 
necessitate aegritudinis suae acceperit paenitentiam et mox reconciliatus fuerit et 
vadit i. c. exit de corpore, fateor vohiSy non illi negamus quod petity sed nec prae- 
sumo quia bene hinc exiet. Non praesumOy non poUiceor, non dico, non fallo, non 
VOS decipiOy non vobis promitto (Sermo 63; 4d. Morin, p. 261/262). 

* Sermo 60; 4d. Morin, p. 254. 

* Sermo 60; 6d. Morin, p. 253. 
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Enfin les p^cheurs qui peuvent 6tre completement rassur^s sur 
leur sort sont ceux qui se pr4parent leur vie durant k la penitence 
finale en 4vitant ou en expiant les p6ch4s commis: 

Primus et praecijmus modus est ut christianus crimirta capitalia 
non admittat ant si forte admiserit sic pro illis paeniteat et ea bonis 
operibus diluat ut postea ad peccata ipsa non redeat, de omnibus 
fructibus decimas reddat et de novem partibus quicquid suis necessi- 
tatibus superfuerit minvia peccaia quae quotidie svbripiunt redimat 
et illam caritatem teneat quae non solum amicos sed ipsos diligit 
inimicos. Qui haec fideliter implere voluerit, etiamsi paenitentiam 
non accipiat, quia semper illam fructuose et fideliter egit, bene hinc 
exiet^. 

Done, mSme dans Thypothfese oil un fidele dont la vie enti^re 
aura une preparation k la mort, ne beneficie pas de la paeni¬ 
tentia in extremis, parce qu’il est trop jeune pour la revoir ou que 
la mort Ta foudroye, le salut etemel ne fait pas de doute*. 

S. Cesaire se trouve ainsi en mesure de r^pondre k ses auditeurs 
qui sous le pr^texte tr^s legitime de ne pouvoir se faire penitent, 
negligeaient de faire penitence: 

Sed forte est aliquis qui dicat: Ego in militia positus sum, uxorem 
habeo et ideo paenitentiam augere quonwdo possum^ 1 

Ego iuvenis homo, uxorem habens quomodo possum aul capil- 
los minuere aul religionis habitum assumere (c. k. d. se faire 
penitent)*? 

L’evdque replique en declarant qu’en pareil cas il n’a jamais 
conseilie k quiconque de se faire penitent: 

Quasi nos quando paenitenliam suademus hoc dicamus ut unus- 
quisque rrvagis sibi capiUos studeat auferre et rum peccata dimittere 
et vestimenta potius evellat quam mores 


^ Sermo 60; 6d. Morin, p. 252—253. 

* La reconciliation finale vient-elle 8*ajouter k une vie enti^re de penitence, 
le fidele en plus de la venia peccatorum qui procure le salut etemel obtiendra 
encore les praemia aetema, un surcrolt de feiicite celeste, surtout s*il a songe k 
faire un legs pieux. Par ces praemia aetema il faut vraisemblablement entendre 
le privilege pour T^me du defunt d*entrer immediatement au ciel sans attendre 
le jugement dernier: Et si tempore quo moriturus, earn (paeniteniiam) acceperit 
et partem sibi et Christo ad svJbstaniiam swam cum filiis fecerit, non solum veniam 
eum peccatorum credimus obtinere sed etiam praemia aetema percipere (Sermo 60; 
ed. Morin, p. 253). 

* Sermo 65; ed. Morin, p. 268. 

^ Sermo 56; ed. Morin, p. 239. 

* Sermo 65; ed. Morin, p. 268. 
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Nec no8 hoc dicimua , , ,vi iuvenes qui coniugia habere vidcTitur 
habitum mo/gia quam mores habeant mutare. Quid enim homini 
uxorem hdbenti nocet si mores perditos voluerit cud opera bona vel 
honesta converters, si peccatorum svorum vtdnera eleemosinis, 
ieiuniis et orationibus ad sanitatem pristinam studeat revocare^, 

S. Cesaire ne recommande pas k ses interlocuteurs d’entrer le 
plus tot possible dans Yordo pa^nitentium, car la plupart des 
p4cheurs ne remplissent pas les conditions voulues d’age ou de 
situation. Qu’il leur suffise, en attendant, de s’amender, de prier, 
de jeuner et de faire Taumone. Uhomo iuvenis, le miles, le vir 
uxorem habens se soumettra k la penitence canonique quand il 
sera dans les conditions requises, ne serait-ce qu*k Theure de la 
mort*. 

La penitence et la reconciliation in extremis, dans la pensee de 
revfique d’Arles n’est pas une panache d’une efficacite incon- 
ditionnelle et automatique, mais une gr&ce qui se merite et exige 
une preparation*. Par ses exhortations, s. Cesaire essaie precise- 
ment d’amener les pecheurs k faire cet effort personnel et indis¬ 
pensable de conversion et d’amendement: c’est le leitmotiv de 
tous ses sermons sur la penitence. Nulle part il n’exige indistinc- 
tement de ses auditeurs qu*ils se fassent penitents durant leur vie 
— entreprise impossible pour Timmense majorite d’entre eux - 
mais qu’ils fassent penitence; la difference est capitale^. La 
paenitentia leur sera conferee, avec la reconciliation, in extremis: 
acte imique et ultime. L’expiation sans laquelle il n’est pas de 


^ Sermo 66; 4d. Morin, p. 239. 

* On rapprochera de la cura animarum propos^e par Cesaire d*Arles, les re- 
commandations donn^es par Avit de Vienne; De caetero autem quod ad paeni- 
tentiam exspectat, moneatur interim agere, accipere non cogatur (Ep. 16 Victorio 
ep.; PL 59, c. 235). — 11 n’entre pas dans le cadre de la pr^sente communi¬ 
cation de dire comment le p6cheur se trouvant dans Timpossibilit^ de se faire 
r^concilier durant sa vie pouvait acc4der k TEucharistie. Sur ce point cf. 
C. Vogel, La discipline p4nitentielle, Paris 1952, p. 125—127. 

‘ Voir le passage de la lettre de s. L4on I k Theodore de Fr^jus (452) oti se 
trouve affirm^ avec nettet^ le rdle de TEglise dans la reconciliation et celui de 
Fexpiation; C. 2: Ut indulgerUia Dei nisi supplicationibus sacerdotum nequeai 
obtineri ... Ut et confitentibus actionem paeniterUiae darent (episcopi) et eosdem 
aalubri aatiafactione purgatoa ad communionem aacramentorum per ianuam re- 
conciliationia admitterent (PL 64, c. 1011/1012). 

^ Dans tous ses sermons s. Cdsaire distingue nettement entre agere paeni- 
tentiam (faire penitence au sens large) et accipere (ou dare) pcLcnitentiam (entrer 
nans Vordo paenitentium, ou admettre dans Vordo pcLenitentium), cette der- 
didre formula etant Texpression technique de Tentree en penitence canonique. 
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reconciliation fructitosa ne sera pas absente pnisqu’elle a 6t6 ao- 
complie durant la vie en provision du processus p^nitentiel final. 
Les trois temps de la penitence antique subsistent pour Tessentiel, 
Texpiation pr^cedant Tentr^e en penitence et la reconciliation. 

La tentative faite par C^saire d*Arles pour faire revivre la 
penitence canonique et la rendre accessible aux pecheurs, par le 
biais de la paenitentia in extremis, est la seule de ce genre qui nous 
soit connue. A ce titre croyons-nous, Tinitiative du grand eveque 
meritait notre attention. 

Elle represente aussi le maximum de ce qu’un eveque de 
I’epoque paleochretienne ait ose entreprendre pour adapter k la 
vie religieuse concrete le processus penitentiel antique, mani- 
festement inapplicable. Aucun d’entre eux n’a jamais essaye de 
refrondre Tinstitution penitentielle. II faut attendre le moment 
oil s’installe sur le continent la penitence tarifee ou insulaire 
pour que soit enfreint le principe de la non reiterabilite de la 
paenitentia et que soient abolis les interdits penitentiels. 
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The Theory ol the Non-Existence of Matter in Plotinus 
and the Cappadocians 

A. H. Armstrong, Liverpool 


At the beginning of the 16th chapter of the treatise On What 
Are and Whence Come Evils — I 8 (61) -- Plotinus writes “If any¬ 
one says that matter does not exist, he must be shown the neces¬ 
sity of its existence from our discussions about matter, where the 
subject is treated more fully” The reference is to the earlier 
treatise On Matter — II 4 (12). Here, in the section devoted to 
defending the Aristotelian conception of an incorporeal iXri with¬ 
out size or quality, we find, at the beginning of ch. 11, an objec¬ 
tion whose conclusion is as follows . there is no need for the 
primary bodies to have matter; they can each of them be what 
they are as wholes, with a more varied richness of content when 
they have their structure produced by the mixture of a greater 
number of forms: so that this sizelessness of matter is an empty 
name”*. Br^hier is probably right in thinking (cp. his introduc¬ 
tion to the treatise) that this objection was one which Plotinus 
had really encountered and that it was made (as the context 
suggests) by Platonists who interpreted Timaeua 62A 8ff. (prob¬ 
ably correctly) as meaning that Plato identified the “receptacle” 
with space, and who therefore rejected the Aristotelian concep¬ 
tion of dimensionless HXri as un-Platonic. The passage is of great 
interest, since it is perhaps the only example in late Greek philo¬ 
sophy of a total rejection of the idea of and an attempt to 
conceive reality as constructed exclusively of forms* (a position 
which Plotinus himself sometimes comes very near, but which he 


^ el Si Tig rijv i)Xrjv fjiv (prjaiv elvai, detxriov a&vip ix TiJbv negi dXrjQ )j6yfx}v Ttjv 
dvdyxrjv rfjg ^oordaecog adrrjg did nkeidvcDV ixei negi tovtov elgr^^hov, 

* oddi rd awpiara rd Tigwra dvdyxt] ix^tv, dXXd 5Xa ixaara elvai & iari 
TtoiHiXtbrega dvra fjii^ei rfj ix JiAeidvcov eldwv avoraoriv ^;fovTa* cSotc tovto to 
d/ieye&eg dArjQ dvofjia xevdv elvai, 

^ Quantity and corporeality are of course forms for Plotinus as well as his 
opponents. 
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never quite reaches, and in the chapter we are considering argues 
vigorously against). The Stoics, of course, whose position Plotinus 
has been criticising in the preceding chapters, by no means denied 
the existence of HXriy but insisted that it must be a body extended 
in space. In St. Basil and St. Gregory of Nyssa we meet the same 
total denial of the existence of ihri. The relevant passages are 
Basil In Hexaemeron I 21 A—B and Gregory De horn, opificio 
213c^. The thought and language are very similar in both. Their 
argument is that if you abstract the qualities (noidvrixeq)^ the 
formal, intelligible characteristics of a material object, nothing 
whatever remains; there is no substrate, ovdh larai to iTioxelficvoVy 
as Basil puts it: body is the result of the meeting of intelligible 
universal forces, and there is nothing else but these purely inteUi- 
gible constituents, in Gregory's version. 

What, then, is the relationship of these passages in St. Basil 
and St. Gregory to the passage in Plotinus? Pure coincidence 
seems to me unlikely, especially in view of the fact that the two 
Cappadocians were reasonably well read in later Greek philosophy 
and, in particular, knew their Plotinus. It is conceivable that one 
or other of them might have read a commentary on the Timmm, 
or some other unknown late Platonist philosophical work in 
which the doctrine criticised by Plotinus was put forward. But 
this seems unlikely because 1) we have no evidence that any such 
written work ever existed and 2) there is no sign in the ^ppa- 
docians of any particular emphasis on size or extension, and even 
Gregory does not seem to be aware of the relevance of this inter¬ 
pretation of the Timaeua, according to which space is the recep¬ 
tacle of formal qualities, to his own way of thinking*. The most 
economical supposition seems to me to be that St. Basil (prob¬ 
ably) had come across the passage in Ennead II 4 and been 
struck by the value of its argument for his own theological pur¬ 
poses. It would be natural enough for him to ignore the highly 
technical discussion about the sizelessness of matter of which it 
forms a part and to be imaware of the point of Platonic exegesis 
involved, which is by no means obvious in the text. His theo¬ 
logical purposes, of course, are to stress the mysteriousness of the 
act of creation and to eliminate as completely as possible the 

^ For references to further relevant passages in Gregory and a discussion 
of this theory in the context of his thought cp. H. U. von ^Ithasar, Prince 
et Pens^e pp. 20—23. 

* Cp. von Balthasar 1. c., p. 20 n. 3. 
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pagan idea of a matter co-etemal with Gk)d. It is worth remarking 
that in their radical solution of this problem by denying the 
existence of matter St. Basil and St. Gregory stand rather apart 
from the general patristic tradition, just as the author (or authors) 
of the objection in Plotinus does from the general tradition of 
I>agan Neoplatonism. Origen^ and Augustine^ both admit the 
existence of an Aristotelian prime matter, though they insist that 
it was created “in the beginning** by God. Perhaps now, when 
few people except strict Thomists have very much use for the 
concept of materia prima, the ideas of the objector in Plotinus, 
of St. Basil and St. Gregory, may seem to be of more than 
merely historical interest and to merit more attention from 
Christian theologians and philosophers than they have so far 
received. 


^ Contra Celsum IV 56. De Principils 2.1.4: 2. 9.1. 
* ConfessioDB XII 17ff. 
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Nous posons bien la question d*une ^tude formelle, d*un cha* 
pitre d’histoire de la philosophie, k insurer entre la p4riode gr4co- 
romaine et la reprise m6di4vale. 

La philosophie antique se prolonge jusqu’4 la fermeture de 
r^cole d’Athfenes (529), pratiquement jusqu’A Proclus, dernier 
repr4sentant qualifi4 du n^oplatonisme (t 485). Elle s’est conti- 
nu4e sur les voies fray^es du stoicisme et du platonisme, et aussi 
sur les pistes incertaines de cette haute vulgarisation 4clectique, 
chercheuse et inquifete, travaill4e par le scepticisme et la sophi- 
stique, par la religion du monde et les r4v41ationismes orientaux, 
et qui a peu k peu oblit6r6 la notion de syst^me, fix^ une m4ta- 
physique trfes g4n4rale de xolvai Iwoiai, constitu^ un fonds de 
culture et une langue ^galement aptes k saisir une doctrine et k 
s’y r^sorber. La pens^e chr^tienne, qui reprendra le flambeau, 
s’en empare progressivement dans cette rencontre oil elle s'ex- 
prime en imposant ses axiomes. II faut remonter jusqu’A la 
source la crise de succession, observer des les premiers contacts 
dans quelle mesure il y a eu reprise et Evolution des problfemes 
philosophiques: bref, de quel ordre est «le fait philosophique 
chr^tiem, entre le I®' et le IX® si^cles? 

Or, est-il possible d’analyser, du strict point de vue de Thistoire 
de la philosophie, ce travail de transition, presque noy^ dans une 
masse ^norme et composite? La grande difficult^ 4tant que la 
speculation patristique est determinee par un objet r^v^ie, la r^- 
ponse depend d’une triple serie de questions prealables: 

1. On constate ^k et Ik Tintention de philosopher, il en resulte 
mfime du nouveau: mais peut-on parler «d’ime philosophies, 
speciflque et originale? 

2. D’ailleurs, qu’est-ce que les Pferes entendent par philosophie, 
et quelle est leur attitude vis-4-vis de la philosophie profane? 
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3. Comment d^finir et ordonner, au point de vue de Thistoire 
de la philosophie, et comme ensemble, la speculation patristique? 

La premiere question envisage brievement les entires d’exi- 
stence d’une philosophie veritable et relativement neuve. La 
seconde est decisive: elle conceme en fait les rapports de cette 
pensee avec la foi (il en depend qu*il y ait vraiment philosophie), 
et avec les systemes grecs (il en depend qu’elle soit originale). La 
troisieme question conclut,enrecherchant la forme d’expose con- 
venant k cette famille de penseurs, qui ne constituent pas ime 
ecole et qui sont neanmoins apparentes, par un lien etranger k la 
philosophie, mais qui entraine des options philosophiques con- 
vergentes et des efforts solidaires. 


1. Criteres d’existence d’une philosophie chez 
les Peres 

n y a les P^res qui font profession de philosophie (et leurs 
noms ne sont pas des moindres: Justin, Clement, Augustin); il y 
a ceux qui en font pour la contester; ceux enfin qui utilisent les 
formes syst^matiques, ou du moins les formes vulgaris4es et 
culturelles, pour presenter ou approfondir le message chr^tien 
(Apologistes, Alexandrins, Augustin, pseudo-Denys). D’autre 
part, il y a le traits philosophique de droit (de opificioy de anima, 
de libero arbitrio . ..), il y a la th4ologie tributaire d’une perspec¬ 
tive philosophique (Logos, nature et personnes en Dieu, les cate¬ 
gories d’Aristote par rapport k la Trinity chez Augustin); il y a 
enfin ces passages occasionneis qu’on rencontre mdme chez im 
Hilaire, un Basile, un Jerome, et qui temoignent d’une ouverture 
philosophique des milieux cultives (Dieu et le monde, providence 
et creation. Logos, dualisme ou emanatisme, la vie spirituelle, 
rillumination, I’image de Dieu en I’homme . . .). 

D’oh un premier travail, qui est de deblayage: I’inventaire 
critique, la selection des noms et des textes qui presentent un 
interfit plilosophique. Critere negatif: on ecartera ce qui est ex- 
egese et homiietique pures. Criteres positifs: on notera, d’une 
part, les textes faisant plus ou moins explicitement appel k la 
philosophie, d’autre part, les textes ou I’auteur pretend philo¬ 
sopher, quelque reserve qu’on soit appeie k formuler par la suite. 

Ce premier travail permet un classement sommaire, en fonction 
des objets et des tendances. Les groupements, bien que deter- 
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min4s par les sp4cialit4s, se trouvent n^anmoins correspondre, en 
gros, k quelques 4poques: ainsi, le Dieu des apologistes et oontro* 
versistes des 11^ et III® ss., la spirituality des Alexandrins et 
Cappadociens des III® et IV®ss., la mytaphysique conciliaire de 
la nature et de la personne, les ytapes du courant mystique 
(Apologistes, Alexandrins, Cappadociens, le pseudo-Denys), — 
S. Augustin faisant ypoque k lui seul, par le point de vue autant 
que par Timportance. 

Mais le mot de philosophie a pris un sens particulier. H apparait 
dyfini par Tobjet plutdt que par la mythode: par im certa^ objet 
qui est la finality morale. Nous reviendrons sur oe sens, dont les 
pyres ne sont pas responsables, car il a yty introduit insensible- 
ment par Teclectisme philosophique et la religion du monde. Ce 
concept d’une sagesse large et fiuente diverge du concept classi- 
que, et il est presque ytranger au notre, qui est ytroitement con- 
ditionny par la mythode. 

Ce concept, les Pferes Font aussi trouvy associy k une gnose affec- 
tye de ryyyiationisme. Et Ton se demande si Ton pent parler de phi¬ 
losophie Ik oil Tobjet direct est le dyveloppement d’une doctrine ry* 
vyiye; on se demande d’autre part si le recours aux concepts et aux 
cadres de la philosophie grecque a pu ajouter k cette philosophie 
quelque chose d’assez original pour constituer un moment nou¬ 
veau. Si. les historiens nygligent k peu pr^s la contribution patri- 
stique, c’est prydsyment pour ce motif, objet de controverses 
dont E. Bryhier, en particulier, a rendu compte {Hist, de la phUos., 
Il 8, pp. 487—494): pour les uns, les spyculations dogmatiques ne 
sauraient rien ajouter au donny ryvyiy, et certains de renchyrir: 
elles n’ont rien apporty non plua k la pensye profane. D’autres au 
contraire voient dans Tapport chrytien une ryvolution dans la 
conception de Timivers, soit par la promotion de la personne 
humaine, qu’ignore k peu pr^s Theliynisme, purement objectif, 
— soit par la conception d’un cosmos dramatique oil Thomme fait 
son destin, alors que le cosmos grec est en dehors de Thistoire et 
du temps. Cet historien conclut pour son compte qu’il n’y a pas 
de philosophie spycifiquement chrytienne: le christianisme aurait 
simplement fait sien le rygime mental de I’ypoque, ce sentiment 
de coupure entre Tyducation moyenne et une vie religieuse trop 
exigeante pour la raison: bref, le christianisme primitif ne serait 
pas spyculatif . . . 

Nous convenons, certes, que le christianisme rypondait k une 
inquiytude humaine: il s’est prydsyment insyry avec aisance dans 
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le mouvement de pens^e contemporaine, auquel nous dirons qu’il 
a m6me restitu41’esp^rance de la v4rit4 et le goiit de la recherche. 
A-t-il efifectivement apport4 quelque chose, et quoi, c’est question 
d’objet, qu’on r4soudra par Tanalyse des textes, non par une 
pr63omption d’attitude. Or, notre present point de vue exige que 
soit po^e d’abord la question de la m^thode: il convient de s’as- 
surer si, k notre sens du mot philosophie, il y a eu, non seulement 
expression philosophique de la r6v61ation en termes simplement 
empnmt^s, mais d’abord cet 414ment d’authenticit^ qui est 
Targument dialectique, en fonction d*ime m^taphysique d4finie, 
— et ensuite cet 614ment d*originalit6 qui est revolution des 
idees: 

1. La premiere condition pour qu’il y ait philosophie authentic 
que est, disons-nous, qu’il y ait recherche dialectique, appli- 
qu^e k des probl^mes et recherchant une Evidence d’ordre 
rationnel. Il n’est pas exclu que de tels problfemes soient souleves 
et mfime orient4s par la foi (par exemple, I’absence de personne 
humaine dans une humanite vivante telle que celle du Christ, la 
subsistance du libre arbitre sous Taction de la grace, Tunion de 
T&me et du corps, Timmortalite et les conditions de la survie, le 
fondement divin de Tobligation morale . . .). Est-il superflu de 
rappeler qu’il ne sufflt pas qu’un objet soit d’ordre religieux, et 
mime r4v414, pour qu’on le banisse de la philosophie? La r^v4- 
lation chr4tienne recouvre la philosophie de Dieu, et du monde, 
et de la vie de Tame. Il peut y avoir philosophie de tout, et dirons- 
nous, de la foi elle-mfime; ce n’est pas du fait de Tobjet qu’on s’en 
^vade, mais du fait de la m4thode, quand T4vidence et la certi¬ 
tude cessent d’etre purement rationnelles pour s’autoriser de la 
r4v41ation, — ce qui caract6rise la th^ologie. Celle-ci peut mfime 
alors, en usant de la philosophie, contribuer k une Elaboration 
des concepts ou k leur Evolution, et Thistorien de la philo¬ 
sophie doit ici dEcanter Targumentation et analyser le contenu 
objectif. Il s’intEressera encore k la thEologie comme k un bon 
tEmoin de TEtat de la spEculation k un moment donnE, du stade 
d’Evolution atteint par certains concepts (le Logos des Apolo- 
gistes), de la flxation que la thEologie a imposEe k quelques-uns 
(ovala et (pvaig^ vnoaraaig et ngdacunov chez les Conciliaires). 

2. PrEcisons que le dEbat raisonnE suppose une attitude et une 
optionmEtaphysiques de base, — qui peuvent Etre empnmtEes, 
et harmonisEes avec cette mEtaphysique ElEmentaire dont mEme 
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une r4v41ation est solidaire. La r^v^lation jud^o-chr^tienne n’en 
est pas d^pourvue, et cela permet d4jA de parler d’un fonds ori¬ 
ginal de philosophie chr^tienne, auquel s’adapteront les 414ments 
emprunt^s: Dieu transcendant, unique, personnel, — la creation 
{ex nihilOy centre I’^temit^ du monde), la providence, le temps 
lin^aire et revolution de I’histoire vers un terme (centre le temps 
cyclique des stoiciens), — la connaissance de Dieu par sesoeuvxes, 
et son inefifabilite essentielle, raison de sa manifestation dans le 
monde sensible et de sa revelation par lui-meme, — Thomme, 
dualite et union naturelle de Tame et du corps, valeur et mission 
de I’intelligence, destinee et vocation morale . . . 

3. La condition pour qu’il y ait philosophie originale, e’est que 
Ton constate un progres speculatif, et fut-ce en dependance 
d’un systeme existant, une evolution ou une transposition des 
vues et concepts assumes: travail de philologie et d’analyse com¬ 
parative. 

tj’est le lieu d’examiner le problfeme subsidiaire de savoir si, et 
comment, une revelation transcendante aux perspectives propres 
aux systemes, pent s’adapter i une metaphysique particuli^re, 
et k des metaphysiques diverses (en tant que points de vue 
p-.i*tiels), des que celles-ci repondent i des principes fonda- 
mentaux et communs de I’etre et de la raison, et des qu’elles 
consentent aux elements de la metaphysique biblique signaiee 
tout k I’heure. 

C’est par rapi)ort k ces conditions d’authenticite et d’originalite 
qu’on entreprendra le second oeuvre, I’examen analytique de 
I’esp^ce philosophique. 


2. Leur philosophie et ses voisines: la foi chretienne 
et la pensee profane 

Cette analyse se fera de I’interieur; il nous faut adopter provi- 
soirement le point de vue des Peres, reconstituer leur situation. 
Et nous posons ici la double question prealable: quelle idSe les 
Peres se font-ils de la philosophie, et quels sont leurs relations 
avec la philosophie profane? 

Leur id4e de la phil osophie, en tant que d^pendante de la 
r^v^lation, n’est pas, rapi)elons-le, tellement insolite k I’^poque. 
On salt que la philosophie et la haute culture du temps sont 
anxieuses des bases morales de la vie individuelle et sociale. 
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fondees sur des croyances universellement re 9 ues, qu’on glane 
dans tons les grands syst^mes, — eclectisme dont Cic^ron est le 
type, et oil excellent les doxographes et pedagogues distributeurs 
de culture gen^rale. Le desarroi de la speculation, le discredit de 
la sophistique, le decouragement sceptique ont determine, sur une 
crise du rationalisms, cette orientation morale; et les m^mes 
causes I’ont ouverte sur le reveiationisme et le mysticisms. Ce 
qu’on persists alors k appeler philosophie n’est done pas indemne 
de I’ambiguite qui fait contester le titre k la speculation chre- 
tienne. Non seulement I’argument d’autorite, Vavrog S(prj des 
pythagoriciens, a subroge un certain prophetisme, analogue k 
I’autorite de la Bible, mais la reflexion s’est impregnee de religion, 
ou de religiosite. Les Peres, dans cette ambiance, se sentent 
authentiquement philosophes. Leur christianisme coincide avec 
cette conception et cette attente, ils le donneront pour une philo¬ 
sophie meilleure pares qu’il repond aux questions que la ph’^o- 
sophie profane avait posees sans les resoudre. Ainsi se trouve 
restauree Tides de verite.* par la foi, non la foi desssperes ou 
enthousiaste du mysterisme paien, mais une lumiere interieure 
et experimentale, qui restitue k la raison ses espoirs et ses droits, 
qui aide k decouvrir «des raisons de croire», en conviant i’-ia 
reflexion sur la verite acquise, — soit pour la communiquer au 
dehors, — soit, au dedans, pour la developper en profondeur, et 
surtout pour Tassimiler d’une fa 9 on plus personnelle, harmo- 
nieusement humaine: la notion de philosophie reviendra peu k 
peu vers son expression methodologique, qu’elle aura presque 
retrouvee avec S. Augustin. 

Mais au depart, on passe de la philosophie k TEvangile en 
suivant une ligne continue de recherches. L’itineraire intellectuel 
de Justin est reveiateur k cet egard: la philosophie a dej^ pour 
objet la beatitude, la verite, Dieu {Dial, 1—8). Ipsum vero {Deum) 
non videbis nisi in philosophiam lotus intrav&ns, ecrit S. Augustin 
{Ctra Academ. II 3, 8), qui definit ailleurs la philosophie par 
Tamour de Dieu qui est sagesse {Citi VIII 1), — mais Augustin 
pense k une philosophie convertie, car il ecrit aussi: Obsecro le, 
non sit honestior philosophia Oentium quam nostra Christiana y 
quae una est vera philosophia, quandoquidem stvdium vel amor 
sapienticB significatur hoc nomine {Ctra Julian. IV 14 et 72; id. 
Ctra Academ. II 2 et 5; et Gregoire de Nysse, Disc, catech., 18: 
la vie chretienne est la philosophie meme; et Jean Chrysostome, 
Horn. 41 in Jo. 3: priere, lecture, ou toute autre philosophie, et 
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Horn. 26 in Rom. 4: ramener la philosophie dans les cit4s, par la 
vertu). 

Cependant, la philosophie profane elle-mfime est un don de 
Dieu, par quoi elle est prop^deutique: Clement plaide 41oquem- 
ment en ce sens: Si elle est inutile et qu’il faille le d^montrer, elle 
est done utile (Strom. I 2); o’est en fait une image de la v4rit4, don 
de Dieu aux Grecs (dont elle fut le p4dadogue comme la Loi pour 
les Juifs), elle est encore une aide pour la demonstration de la foi; 
necessaire avant le Christ pour la justification, elle est maintenant 
utile pour la piete (ibid. 6); elle contribue de loin (ndQQco^ev), sans 
ajouter k la foi, mais en foumissant des armes centre la sophisti- 
que; la v6Tit6 est une, mais les conditions de la recherche sont 
multiples; la foi est le pain, la philosophie fait figure de hors 
d’oBUvre, nqoadiprifxa (ibid. 20) . . . 

La philosophie conduit done k la foi, et la foi r^habilite la 
philosophie: e’est ce qu’illustrent les beaux exemples de Justin 
(qu’on vient de citer) et d’Augustin (Confess. VIII), qui attribuent 
dans cette mesure leur conversion k la philosophie, et lui mar- 
quent leur gratitude en lui faisant place dans leur christianisme. 
Mais on est unanime k r^server k la foi vivante de persuader et 
d’entrainer, quand la sagesse naturelle n’apporte pas, mdme si 
elle convainct, I’^quilibre et le repos de Tame. La philosophie 
reste en dehors de la foi: garantie de son caract^re sp^cifique, 
mais objection sur le role auxiliaire qu’elle pretend jouer. Eh 
bien, prenons Texemple de la destin^e ^temelle: 1. la philosophie 
d^montre, n^gativement, que la destin^e de Tame d^borde les 
conditions de la sensibility et du temps (ainsi fait le Phidon); 
2. elle dyduit, de la nature de T&me et de son union avec le corps, 
quelques precisions positives (ainsi, pour un aristoteiicien, la 
survie de I’&me seule ne serait pas naturelle; pour un platonicien, 
ce serait la condition parfaite et definitive, en m^me temps que 
le terme d’un degagement qui est le fond de la vocation terrestre, 
— et cette vue, favorable k I’ascetisme, sera corrigee par la foi dans 
la parfaite maitrise de la condition glorieuse; quant au retour 
stoicien au Adyog xoivdg, il sera abandonne, ou transpose dans la 
vue paulinienne du regne de Dieu tout en tons); 3. enfin, les 
donnees reveiees s'encadrent spontanement dans telle vue philo- 
sophique (ainsi la resurrection des corps dans la conception 
aristoteiicienne du compose humain) . . . 

Les exemples ne sont pas toujours aussi complaisants. Chez 
un S. Augustin, il ne semble guere possible, selon Et. Gilson, de 
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d^gager tout k fait rencadrement rationnel (chose ais4e en tho- 
misme), et cela parait dG au fait qu*un point de vue plutot intui- 
tioniste est presque inseparable de son objet. Mais Tassociation 
peut 6tre intime comme attitude psychologique, la discrimination 
logique restant possible entre les donn^es de foi et les elements 
rationnels. Si Ton r^partit les textes sous les quatre rubriques 
suivantes: ex^gfese et homiietique pure sur donne r^veie, — 
analyse et approfondissement raisonne de la revelation (theo- 
logie), — philosophie religieuse {de Deo uno philosophie gene- 
rale: on aper 9 oit que la premiere echappe k la mouvance de la 
philosophie, que les deux demieres y rentrent de plein droit, que 
la seconde y participe. Proposons, j>our la clarte, quelques exemples 
de trois sortes de problemes: 

1. Certains sont proprement philosophiques, bien que recou- 
verts et remis en question par la revelation: Texistence et I’unite 
de Dieu, la creation et la providence, I’etemite du monde, la 
spiritualite et la liberte de I’&me, fatalisme et predestination . . .; 
en morale, le fondement divin de I’obligation, la dignite per- 
sonnelle, Tegalite des sexes et des conditions humaines . . . Insi- 
stons sur les preuves de Texistence de Dieu, sujet dont la vogue 
est attestee par les listes scolaires relevees par Ciceron et Sextus 
Empiricus, sujet priviiegie si, d’apr^s Sag. 13, et Rom. 1, il est 
de foi qu’il est de philosophie! 

2. D’autres dependent substantiellement du donne reveie. 
Leur expression et leur analyse philosophiques constitueront la 
theologie: telles la trinite des Personnes divines dans Tunite de 
nature, Tunite personnelle dans la dualite des natures du Verbe 
incame, la refonte chretienne de la philosophie du Logos .. . 
L’interfit phUosophique de ces etudes est evident, pour la pre¬ 
cision qu’elles ont apportee k des notions capitales. II n’est pas 
oiseux de faire observer au passage, k tels historiens des 
idees, que la definition conciliate n’est pas simplement Toption 
d’un vote arbitrate; elle est provoquee par de libres speculations, 
preparee par un debat souvent fort anime, suivie de commen¬ 
tates qui Texplicitent, et Touvrent mSme sur de nouveaux de- 
veloppements. 

3. Citons enfin telles questions philosophiques, imposees et 
mGme definies par la foi, mais qui laisse k la raison de s’en expli- 
quer. Exemple typique: Tattribution de la volonte k la nature et 
non k la personne, k cause des deux volontes en Jesus-Christ; 
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exemples de questions laiss^es pendantes par la philosophic pro¬ 
fane et oh la foi tranche I’ambiguit^: transcendance ou imma¬ 
nence de Dieu au monde (depuis Tanonyme De ProviderUia), 
r^temit^ du monde et le sens de yev{v)r]rdg {xdajuog ); et encore: 
liberty et fatalisme, psychologic de Tillumination, transposition 
de la Nature ouvriere en action providentielle, et de Tadage de 
«suivre la nature^ en celui de «suivre Diem (depuis Philon, sur 
Tob^issance d^Abraham) . . . 

Bamassons I’attitude et son Evolution: la philosophic est envi- 
sagee en fonction de sa finality, qui est la beatitude, identifi^e 
avec I’union 4 Dieu. Elle est d^finie, pour cela m§me, par la 
recherche de la v4rit4, identifi4e elle aussi avec Dieu, et fixant 
par le fait le terme de la beatitude et ses conditions morales. II y 
a ainsi, en fonction de cet objet, mais par rapport k la m^thode, 
soit philosophie pure ordonn^e k la foi, soit philosophic collabo- 
rant avec la foi. C’est toujours une reflexion selon les lois de la 
raison, quoique sous le patronage de la foi, c’est au moins «une 
contemplation rationnelle de la r4v4Iation», selon la formule 
d’Et. Gilson {Introd, A S. Aug,, p. 47), ou encore <ila raison et la 
foi au service de la pens4e», selon celle du P. Romeyer, qui de- 
taille: Elaboration, par la connaissance de Dieu, d’une thEorie 
de Tunivers et de la destinEe humaine, — analyse et approfondisse- 
ment du donnE rEvElE, — par un effort rationnel qui se dEpasse 
dans la foi, mais qui s’est formE d’abord dans ses conditions 
familiEres {Arch, de phil, XVIII 2). «Une rEflexion», disions-nous: 
il faut la prendre au double sens du raisonnement et d’un 
retour sur le contenu et le fait d’une conviction 
possEdEe, — ce qui lui confEre le style d’une vEritable 
phEnomEnologie de la croyance. Le rEvElationisme devient lui- 
mEme objet de philosophie, d’une haute psychologic de I’illu- 
mination, dEJA esquissEe chez Philon d’Alexandrie, et remontant, 
k travers la communion stoicienne au Logos, k la contemplation 
platonicienne, — combien EvoluEe d’ailleurs, par I’ElEment du 
Dieu personnel! 

Si done le patronage de la foi dEfinit une philosophie chrEtiemie 
(oh la foi rEagit sur la philosophie), on peut diflFErencier des 
variEtEs k I’intErieur de I’eepece: I’attitude philosophique des 
Peres, comme inspirEe le plus intimement par ce patronage, 
— celle des scolastiques, comme accentuant davantage le cadre 
rationnel systEmatique, — celle enfin du <(philosophe chrEtien^, 
comme inspirEe et rEglEe par un sens chrEtien impheite. 
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Rapports avec la philosophie profane. Deux questions: 
Tappr^ciation de la philosophie grecque, et la d4pendance vis-i- 
vis des syst^mes. 

L’appr4ciation; 1. U y a de chauds partisans de la pens^e 
grecque, k la reserve des erreurs et de quelquespersonnalit4s. On 
connait les 41oges d4cem4s au platonisme par Justin (Dial., 
d4but, et II Apol, 13) et Augustin (Confess, VIII, et CiU VIII 3 
et suiv.). On sait que plusieurs empruntent au jud^o-alexandri- 
nisme d’Aristobule et Philon cette double justification de leur 
hell^nisme, que les meilleurs philosophes ont b4n4fici4 de quelque 
illumination par le Logos (Justin, ibid.; Clement, 8tr, I 13 et 20), 
et que sans doute (comble de la m^thode comparative!) ils 
doivent k la Bible leurs plus belles trouvailles (cfr. Clement, 
Sir, I 22, qui fait dire k Num^nius d’Apam^e: «Platon est-il autre 
chose que Moise atticisant?», et Eusebe, Pripar. ivang. VTII 6; 
Xni 2). On vante H^raclite et Pythagore, Socrate sacrifi^ 
comme le Christ en haine de la v4rit4, Taust^re Z4non, son pro- 
videntialisme et son logos: Eusebe n’aura pas de mal k donner le 
beau role k la philosophie dans sa «preparation 4vang41ique». II 
faut surtout entendre Clement dans la suite du plaidoyer d6jk 
Qit6: On pent dire que la philosophie vient du ciel, comme la 
culture tient de la pluie. Et celle-ci tombe aussi bien sur les 
mauvaises herbes, qu’on arrachera si elles ne sfechent sur pied; 
quant aux bonnes, il y en a grande vari6t4, et il y a pareillement 
vari6t6 de syst^mes (Justin eicpliquait ces variations par I’incom- 
pr^hension et le d^faut d’esprit critique, Dial, 2); ainsi, la 
philosophie, poursuit Clement, ce n’est pr4cis4ment ni la 
stoicienne ni la platonicienne, I’^picurienne, Taristot^licienne; 
mais tout ce qui a 4t4 dit de valable par elles toutes, «c’est 
toute cette selection (ro i9cXe?erpc6v) que j’appelle philosophies 
(Str, I 7). Justin avait d^j^t proclam4: «Ce qu’il y a de bon chez 
tous nous appartient k nous autres chr^tienss (// Apol, 13). 
Et S. Augustin fera 6cho k cette ouverture, indiquant le crit^re 
de selection: c’est la v4rit^ chr^tienne (Dieu cr6ateur de Tuni- 
vers, lumi^re de v4rit4, id^al moral: on reconnait la division 
stoicienne de la philosophie, dont le principe remonte k Platon, 
si mfime il n’^tait pas plus commun); mommez les platoni- 
ciens, ioniens, italiques, citez les penseurs de n’importe quels 
pays barbares.. ., si telle est leur doctrine, ce sont eux que 
nous pr^fSrons et tenons pour les plus rapproch^s de nouss 
(CiU Vm 9). 

20 Studla Patristica V 
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2. Tout le monde fait, bien entendu, des reserves, y compris 
Justin, Clement, Augustin. Mais il y a fes d^tracteurs passionnes, 
soit des personnes (Tatien, Hermias), soit de la philosophie 
comme telle (Tertullien, Hilaire). Hs exploitent les critiques pauli- 
niennes du verbalisme de la sagesse humaine, du gout des que¬ 
stions vaines, de la compromission avec le monde paien, sans 
toujours distinguer d’ailleurs entre philosophie honndte et 
sophistique. II est courant d’aligner sur les mSmes listes, de con- 
fondre dans la m^me condamnation philosophes et fauteurs 
d’h^r^sie (Ir^n^e, Hippolyte, Epiphane); on se rappelle les ex¬ 
pressions typiques, et topiques, de Tertullien: Hcereses a philo- 
Sophia svbomanlur (Prctescript.), hoereticorum patnarchoe philo- 
sophi {De anima), — tant il est vrai que les «sagesses» de I’epoque 
ne s^parent pas absolument pensee rationnelle et doctrines r4ve- 
14es, qu’il leur parait difficile de penser k fond sans mettre k 
contribution les categories et le vocabulaire d’un syst^me, que 
mainte heresie ne fut que le r^sultat malheureux ou malhabile 
d’un essai d’approfondissement rationnel, au moyen de categories 
philosophiques encore mal adaptees (tel le subordinatianisme 
pre-arien). 

3. Cela n’empSche pas ces critiques de reprendre eux-rndmes 
sur le mode chretien les formes et quelques doctrines de 
fond (Tatien et Tertullien ne se privent pas de specular sur le 
Verbe, et le second proclame encore: Seneca scepe noster ...). 
C’est une attitude assez generale, celle des non professionnels, et 
qu’on peut definir mne reference implicite aux cadres culturels 
ou techniques de la pensee)> (Minucius, Lactance, Tertullien, 
Novatien, peut-etre mSme les ecrits spirituels des Cappadociens). 
L’originalite de ces reprises est evidemment tres inegale. Toutes 
presentent au moins I’interdt de fixer un point et un moment de 
la culture, de lui imposer un edairement nouveau, et de contri- 
buer par la masse k sa lente assumption chr^tienne. 

Et ceci nous conduira k pr^ciser la forme et la mesure des ap- 
partenances philosophiques. 

Lesappartenances: 1. Nousrel^veronsd’abordl’importance 
de ce que le P, Festugiere appelle «une xoinj culturelle», qui n’est 
plus une 4cole force de tenir k toutes, qu’on est convenu de 
d^nommer ((culture gr6co-romaine», et qui est fortement im- 
pr^gn^e du mysticisme de la religion du monde. Le monde 
chretien ne s’isole pas du monde auquel il tient par les liens du 
sang et qu’il doit gagner; I’intellectuel converti, I’^tudiant 
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chr^tien ne s’exilent pas des cercles de pens^e auxquels ils tien- 
nent par les affinit^s de I’esprit; Tapolog^tique de defense et de 
conqufite rejoint Tinterlocuteur sur le terrain commun des posi¬ 
tions acquises, la spirituality chrytienne y plonge elle-myme ses 
racines pour s’ypanouir dans Thumain et amender le terroir. La 
reconstitution de ce milieu et de ce climat, difficile, dyiicate, faite 
de familiarity historique non moins que de comparaisons de 
textes, est capitale pour situer et apprycier le dialogue entre 
chrytiens et profanes, le sens des controverses anti-gnostiques, 
le souci de foumir une haute spirituality chrytienne k cette caty- 
gorie d’ypoque qui est, par exemple, celle du yvcoarixdg de Ciy- 
ment, pour situer enfin et identifier les doctrines mydiocres 
d’opuscules de propagande tels que VOctaviua de Minucius Felix, 
le De opificio de Lactance, VAdverstiS ncUiones d’Amobe. 

2. II faut maintenant retracer, parallelement au dyveloppe- 
ment historique de la patristique, celui de la pensye philo- 
sophique proprement dite: un stoicisme subtil et pynytrant, 
qu’il faudra purger du matyrialisme et du panthyisme, ce moyen 
stoicisme platonisant surtout qui domine la religion du monde et 
qui a dyj^ marquy Talexandrinisme philonien, et aussi ce stoicisme 
romain, surtout moral, qui conservera des survivances tenaces 
dans certaines traditions d’ascytisme; — le courant platonicien, 
renouveiy dans le second platonisme que rencontre S. Justin, et 
le nyoplatonisme qui prend la suite, sans jamais faire oublier la 
veine primitive, d’Origene au pseudo-Denys en passant par les 
Cappadociens et S. Augustin. On notera aussi, avec la part 
restreinte de Taristotyiisme, I’influence considyrable de Philon 
d’Alexandrie, qui pose lui-mdme sur le plan du judaisme les 
m^mes problfemes que la pensye patristique sur le plan chrytien. 

Ces patronages amor cent des groupements, dessinent des lignes 
de tradition. C’est le point sur lequel on sera le plus aidy par des 
monographies prydses. On pourrait citer, sur les rapports gyny- 
raux entre pensye chrytienne et pensye profane, une trentaine de 
noms principaux, en Angleterre, en Italie, en Allemagne surtout, 
et en France, parmi lesquels Dodds, Wendland, von Ivanka, 
Bryhier, Gilson . . ., spycifiquement Amou et le classique plato¬ 
nisme des pyres, M. Spanneut enfin, dont la thyse rycente sur le 
stoicisme des Pyres a heureusement combiy une lacune surpre- 
nante. Mais on se rappellera que les appartenances sont rarement 
rigoureuses; les systymes ne sont plus exclusifs, et comme on I’a 
dit, la rygle de foi, en se substituant chez les Pyres k la fonction 
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unifiante du syst^me, permet de faire appel k peu pres k tous, 
pour peu qu’on s^lectioime (dirait Clement) et qu’on adoucisse 
les angles. 

3. Cela comporte le relev4 et I’analyse des theses tributaires 
non moins que celui des appartenances nominales. Et cela pose 
le problfeme de la d^pendance exacte, de I’originalit^. Si le 
platonisme, par exemple, s’est infl^chi dans le second et surtout 
le n^oplatonisme, combien plus en se confrontant avec les exigen¬ 
ces de la r4v61ation! Et combien plus le stoicisme, dont on appr6- 
cie le providentialisme et Toptimisme, dont le panlogisme est 
refondu, dont le panth^isme est radicalement corrig4! Outre 
cette maturation des concepts et des mots qui est d4ji normale 
k rint^rieur d’une 4cole vivante, c’est une veritable trans¬ 
position dont il faut s‘aviser ici (Logos, illumination, creation, 
personne . . .). II convient done de se ref4rer aux significations 
originelles et syst4matiques; la philologie joue ici un role essen- 
tiel, et la monographie comparative, non seulement pour deter¬ 
miner les i)oints de depart, mais pour saisir les jalons d’evolution 
jusqu’au point d’impact avec la pens^e chretienne, elle-mfime 
progressive (ainsi, du Logos d’H^raclite k celui du stoicisme pri- 
mitif, des stoiciens moyens, de Talexandrinisme philonien ... 
Et encore: Timage de Dieu en Thomme, k partir de Velxd)v et de la 
4xvyyiveia de Platon, et cette premiere synthese pre-chretienne, 
mais biblique, qu’en donne Philon avec k peu pres tous les ele¬ 
ments d’image qu’on retrouvera chez les Pferes — oh il appa- 
rait qu’il n’importe pas moins de completer par Tanalyse interne 
cette sorte d’archeologie textuelle, sous peine de prejuger un 
conformisme sterile, de vider la pensee nouvelle de sa valeur 
intrinseque, et de son interet Tetude tout entiere. 

Pouvons-nous alors parler, par exemple, non seulement d’un 
<(cliristianisme platonisant», mais d’un «platonisme chretien», au 
sens d’un renouvellement au moins partiel, comme on parle d’lm 
neoplatonisms? En fait, la compenetration des systemes dans 
leurs elements generiques (telle, k partir du stoicisme moyen de 
Panetius et Posidonius, I’assomption de I’lntelligible platonicien 
par le Logos du Portique), cette compenetration rend precaire le 
choix d’un patronage exclusif: temoin, la difficulte d’evoquer 
un ((Stoicisme chretien», en depit des multiples rappels de voca¬ 
bles, de notions, de tendances. Sans parler des gnosticismes, et de 
I’hermetisme, I’alexandrinisme philonien foumit un precedent 
de ce brassage d’idees, qui aboutirait k im edectisme d’espece 
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cic^ronieime, si une formule sup^rienre de synth^e n’imposait une 
coordination digne d’une appellation propre. 

3. Une m^thode de recherches 

H apparait done que I’ensemble d4sign4 comme da pens4e)> ou 
d’^poque patristique)) ne saurait, pas plus en philosophie qu’en 
th^ologie, sugg6rer un syst^me, ^voquer une ambiance d’^cole, 
dont on ne peut lui attribuer ni Tintention ni la cohesion. 

Pourtant, e’est aussi autre chose qu’un agr^gat d’individualit4s 
6trangferes les unes aux autres. La difference de climat des lieux, 
des temps, et m^me des cultures, est compensee par la communion 
d’esprit, et la coordination concert^e, qui est exceptionnelle, est 
suppieee par la communaute de preoccupation. Malgre la variete 
des sujets traites et la diversite des styles, une certaine unite 
resulte de I’emprise du sens chretien et des directives de la foi, 
emprise plus decisive que les singularites, plus forte que les in¬ 
fluences du milieu de culture, et constituant du moins ime famille 
de penseurs et une ligne de pensee. 

U faudrait dire «des lignes de pensee». Car si nous ne sommes 
plus k I’age des systemes, nous ne sommes pas encore k celui des 
Sommes, — quoique le souci de larges syntheses se manifesto 
d4j4, chez Ir^n^e et Gr^goire de Nysse, surtout Origene et 
Augustin, Jean Damascene enfin, qui entreprend pr4cis4ment un 
bilan point trop disparate. 

En fait, nous voyons se dessiner des courants, nous consta- 
tons la recurrence de thfemes favoris, et qui introduisent une 
certaine continuite dans cette galerie de specialistes etendue sur 
quelques siecles. 

Esquissons une presentation sommaire de ces themes, saisis par 
ces courants: 

Dieu est le centre de perspective de la pensee, comme expli¬ 
cation et comme terme, et du monde et de Thomme: THEO- 
CENTRISME. La creation est liee avec la Providence; la 
metaphysique de la causalite s’integre la notion de temps 
(comme d6jk en stoicisme), mais dans un sens lineaire, non plus 
cyclique: Thomme et la creation tendent vers un terme. On 
devine que I’lncamation contribue k imposer, d’une part Timma- 
nence de Taction providentielle accordee avec la transcendance 
de TEtre divin, d’autre part Tintegration lineaire du temps en 
philosophie de TStre: un HISTORISME, qui implique une 
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conception dramatique du temps en sus de sa promotion en m4ta- 
physique. C’est aussi k I’lncarnation qu’est due la generalisation 
de la these hebraique de la THfiOPHANIE, de I’expression de 
Dieu, de sa presence non seulement dans le temporel, mais dans 
le sensible, qui le ^signified, comme image cosmique. L’evenement 
historique de I’lncamation ratifie I’evenement metaphysique de 
la creation et de la providence, — ce pourquoi les premiers Peres 
developpent volontiers les deux themes Pun par I’autre, la 
creation dans Tedairement de Tlncarnation, comme manifesta¬ 
tion de Dieu, revelation par signes preparant le revelation for- 
melle: le Logos chretien, renouvelant les analyses alexandrines 
issues du platonisme et du stoicisme, devient un grand theme 
metaphysique et religieux, recevant du Nouveau Testament une 
definition precise qui entraine toutes les determinations touchant 
la nature et la Personne divines, et toute une psychologie du 
Verbe incarne qui refond celle de Thomme en mdme temps que le 
sens de la causalite divine, et un achevement de I’idee de theo- 
phanie par celle d’universelle recapitulation dans le Verbe 
incame. 

On aper 9 oit que la pensee n’est pas moins concentree sur 
Thomme, en function duquel se deploie la speculation sur Dieu: 
le second pole de cette sphere de pensee est TANTHROPO- 
CENTRISME, preoccupation de spiritualite definie par le 
retour vers Dieu; la creation de rhomme k Timage et ressem- 
blance fonde une morale de conformite, qui dispose Tame de* 
iforme k experimenter une CONNAISSANCE MYSTIQUE 
de Dieu, comme Presence transformante et lumiere interieure; 
ainsi la contemplation subjective par la theophanie s’acheve-t- 
elle dans rillumination par le Verbe. Sur ce developpement essen- 
tiel se greflFent les problemes subsidiaires de Tame (union avec le 
corps, ascetisme, destinee eternelle du compose), des rapports 
entre raison et foi, entre liberte et predestination, — et en corol- 
laire, un retour sur la volonte divine salvifique, volonte ante* 
cedente et colonte consequente . . . 

Etant donne le caract^re non systematique, non concerte, de 
la speculation patristique, mais cette unite particuliere qui lui 
vient du fait que ses representants s’accordent sur la m^me in¬ 
spiration, les m^mes courants et des themes communs, il semble 
qu’il y a interfit k concevoir I’etude historique autrement que par 
la revue chronologique des epoques et des noms, traditionnelle et 
logique pour les cycles k systemes, — reserve faite de quelques 
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exceptions, Origfene et Torig^nisme, Augustin et raugustinisme. 
II parait indiqu6 d’organiser I’analyse suivant ces themes et au 
fil de ces courants (Le Logos, L’image, Grace et liberty. La con- 
naissance mystique . . .), en les prenant chacun k partir des ante¬ 
cedents helieniques pour degager ensuite les determinations nou- 
velles. 

Bien entendu, les groupes en leurs temps fournissent des jalons, 
par le but et I’esprit propres k chaque moment: par exemple, le 
Logos de la theologie primitive, les precisions conciliaires, le 
point de vue nouveau du De Trinitate d’Augustin . . ., ou encore 
rillumination chez Justin et Irenee, puis chez Clement et Ori- 
g^ne, ensuite chez les Cappadociens, enfin Denys, et k part, 
Augustin . . . En particulier, la dualite des milieux grec et latin 
ne tarde pas k se faire sentir dans le developpement de la specu¬ 
lation. Les Latins finiront par s’emanciper, dans une certaine 
mesure, de la pensee grecque, rendant en originalite ce qu’ils 
perdent en information: S. Augustin en est le cas typique. 

Bref, une etude des milieux et des moments reste evidemment 
indispensable, mais dans I’ensemble les etudes seriees suivant les 
grands themes plutot que suivant les noms evitent de donner 
insidieusement Tillusion d’un ou plusieurs systemes, et elles reie- 
vent mieux le progres de Texplication, dans I’unite de fond tout 
au long de la patristique. 

Cette methode degage aussi en meilleure lumiere, Texamen 
etant centre sur un objet precis de philosophie, qu’on se trouve en 
presence d’un authentique mouvement de pensee rationnelle, et 
qui permet de parler (sinon de «philo3ophie patristique^, si I’ex- 
pression sent trop I’ecole), du moins de «la philosophie chez les 
Peres#, au sens d’une promotion originate, ayant contribue k 
I’enrichissement de la philosophie eternelle. 
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1. Caracter de estas Homilias 

For su fmalidad estas Homilias son instrucciones pastorales, 
con un m^todo expositivo ligado al texto de los Psalmos davldi- 
cos. Esc cardcter homildtico obligaba forzosamente al orador a 
establecer relaciones ideoldgicas, de indole moral, especialmente, 
pero desligadas de una problematica estructurada sobre esquemas 
filos6ficos previamente pensados. 

No hay que buscar, pues, im sistema filosdfico al hablar de la 
filosofia de San Basilio Magno en sus Homilias sobre los Psalmos; 
sino, mds bien, un ideario filos6fico; que puede convertirse en 
sistema s61o cuando est4 analizada toda la obra basiliana. 

Aun asi, resulta interesante el observar que San Basilio Magno 
muestra en estas Homilias una radical preocupaci6n por la salud 
del alma humana, especialmente si es cristiana. No intenta, 
como punto de mira esencial — lo que si sucede en las HomiUas 
sobre el Genesis — probar, contra la «vana ciencia», la realidad 
divina creadora y ordenadora del mundo. No pretende despertar 
la admiraci6n, en el alma, de esa obra maravillosa. Quiere, mas 
bien, conducir al hombre y al cristiano, por la senda de la virtud, 
al verdadero bien y a la aut^ntica felicidad. 

Por lo mismo, mas que hacer ver a Dios en el cosmos, quiere 
hacer ver a Dios en el alma; y, a ^sta, que resplandezca en toda 
la hermosura de la virtud cristiana; quiere librar al hombre de la 
envoltura de las pasiones carnales; quiere verle libre de todo 
temor y de la tirania de las cosas que en si no tienen valor. 
Quiere, en fin, senalar el camino por donde el alma vino origina- 
riamente al mundo; es decir: el Bien absolute que es Dios. 
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2. La estructura del hombre y su temporalidad 
radical 

Como se deja entender de lo dicho, si quiere guiar al hombre 
a su ultimo fin, que es Dios, es porque sabe lo que es el hombre. 
Esto se nos dice en muchos pasajes, bellisimos algunos, de estas 
Homilias. Son, cierto, ideas repetidas antes en lasHomillas sobre 
el Genesis. Pero, no por 4so, son repeticiones mecanicas: en cada 
momento la misma idea tiene matices pict6ricos nuevos y colores 
elaborados con tintes nuevos y fragantes. 

Diriase que, el hombre que aqui aparece delineado por la 
paJabra de San Basilio, es el hombre concebido por el espiritu 
griego, pero visto a trav4s de su radicalidad cristiana. Para San 
Basilio la belleza flsica y natural del alma y del cuerpo habia de 
ser Idgicamente afirmada, sabiendo que, cuerpo y alma, fueron 
obra de un artista divino; y que la fealdad y la mutabilidad no 
radican mds que en la limitacidn del ser y en su temporalidad; no 
en la incapacidad absoluta de su primera causa, ni en su imitabi> 
lidad radical. 

La grandeza natural del hombre le viene del hecho de ser 
creatura de Dios hecho a su imagen y semejanza; un poco inferior 
a los dngeles, «por su uni6n con la materia» {did, x'^v jtgog to yecodeg 
aGiixa awdcpeiav), pero grandioso por raz6n del entender y conocer 
divinos que se le otorgd; para que lo semej ante conozca a lo 
semejante {Iva xco d/iouo imyivibaxr} to S/aoiov). A qud cosa celeste 
se le dijo imagen del altisimo? El sol conserva la semejanza con 
el creador? La luna, les estrellas no son siervas del determinismo? 
Solo el hombre tiene mente, tiene movimientos voluntaries, tiene 
fibre albedrlo^. 

Esa cosa grande que es el hombre lo es principalmente por el 
alma, por el «hombre» escondido en el cuerpo. Al hombre se le 
llama «alma y mente» {ojaTieg dv^gcoTiog Xdyerai, xovTiariv, ^ 
xal 6 vovg 6 dv&g(6mvog)^ . A la mente, o parte racional, segun la 
Escritura, se la llama «coraz6n»; a diferencia de la parte concu- 
piscible denominada «rinones» {xagdlav , . . vetpqovg). 

Y es tal la preciosidad nativa del alma humana que, en su com- 
paracion, todo lo terreno es vileza: «Porque, qu6 posesidn hay 
en este mundo que se pueda permutar con el alma que es pre- 

^ In Psalmum 48, PG 29, 449. 

’ In Psalmum 33, PG 29, 384. 
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ciosa, por naturaleza; ya que fu4 hecha a imagen divina?» (Ttoiog 
de xdfxaTOQ rov ivearcorog alcovog avragxeg i<p6diov rov ju^AXovrag 
alcovog rfj dv&Qconivjfi 

Dios cre6 el alma — el coraz6n, segun el texto psalWrico — sin 
mezcla de vicion alguno; con una ingenua simplicidad y candor, 
que solo despu4s se cambid y turbd por los movimientos multiples 
y varios de la came (Sn xal rag xaqdlag i(poQq.^ &g a^dg ijtAaaer 
Svev rfjg nqog to imfAi^iag)^. 

Esa union de la came es la que hace al alma inferior al angel; 
unidn copulativa y degradante — segun el tdrmino de San Basilio 
aovdcpeia. El verbo awdjrto), dice referencia a la copulacidn marital. 

Con la naturaleza se le did al alma ima natural unibilidad y 
parentesco con el Bien; y una insociabilidad con el Med (Tigo; 
TO dya&dv olxelcoaig, xal nqog rijv dvojulav oXXorglcoaig)^, Ni solo 
esa natural afinidad y parentesco con el Bien y aborrecimiento 
del Mai, sino todas las facultades beneficiosas se dieron al hombre 
con la naturaleza racional {ndaav ydg xrjv dvvajuiv 6 Oeog 
Idcoxe rfj Xoyixfj y>vxfj)- 

Tambidn el cuerpo humano, en si mismo, y sin las provoca* 
clones y movimientos carnales, es un psalterio en el cual se mani- 
fiesta la gloria de Dios; cuando, por lo mismo, no hay, en sus 
obras, actitudes indecorosas: «porque las mismas acciones del 
cuerpo son un psalmo; acciones que expresan la gloria de Dios, 
quando asi nos ajustamos a la razdn que ningun desorden mani- 
festamos en nuestros movimientos))^. 

Sin embargo, esa armonia originaria de cuerpo y alma, no se 
manifiesta normalmente en el hombre de came y hueso, en el 
hombre concrete. El cuerpo comienza por ser ima edreel, un habi- 
taculo corrompido, un sepulcro para el alma. Al cuerpo formado 
de la tierra, se le puede llamar «tierra)) («puesto que el hombre 
esta compuesto de terreno figmento (el cuerpo) y del alma que en 
61 habita; lo que de tierra se formd, tierra se dice; pero el alma 
que habita en 61 es lo que se puede llamar ‘orbe’)))®. 

Esa came es algo como ajeno; especie de finca rustica que se did 
al hombre para que la cultivase con decencia y honestidad®. For 


1 In Psalmum 48, PG 29, 437. 

« In Psalmum 32, PG 29. 344. 

* In Psalmum 44, PG 29, 406. 

^ In Psalmum 29, PG 29, 306. 

» In Psalmum 32, PG 29, 338-39. 

• In Psalmum 33, PG 29, 378. 
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desgracia, entre el alma y el cuerpo existe una tirantez, una lucha 
constante, dundada en diversas razones. Primero, porque el 
cuerpo, en si mismo, es una especie de velo, o tupida cortina, que 
impide la gloriosa visidn de Dios; esta visidn la tienen los angeles 
que no estan encarcelados en cuerpos: <(Ahora ciertamente no 
puede ser el que tengamos la presencia de la visi6n gloriosa por la 
debilidad de la came que nos envuelve (dm Ti]v dcr&iveiav rfjg 
aaqxoQ rifv neQixeifAhrjv rjjbilv) ; en cambio los angeles, al no tener 
un semejante velo semejante a nuestra came, no tienen impedi- 
mento alguno para contemplar la cara de la gloria de Dios»^. Solo 
despu^s de la resurreccion, cuando se rompan las ataduras del 
alma, veremos los hombres, las almas que lo merezcan, esa gloria 
divina. 

Ni el cuerpo es solo obstaculo para ver la gloria celeste de Dios; 
lo es tambi^n para la adquisicidn de la verdad y de la ciencia 
natural. La lucha asc^ticacristiana a esto tiende; a restar crasitud 
y torpeza camales, obstaculos para la consecucidn de la verdad: 
«^Qu^ necesidad tienes de un estado pletdrico de sangre; puesto 
que todo lo corporeo se ha de disolver? . . . Pero castigo mi cuerpo 
y lo reduzco a servidumbre para que la pl^tora de sangre no sea 
ocasidn de los pecados camales. No halagues a tu came con el 
sueno, el bano, y los suaves vastidos . . . ^ Por qu4 fomentas lo que 
dentro de poco perecera? ^Por qu^ te cebas y engordeces? 
j Acaso ignoras que cuanto mas gmeso haces tu cuerpo tanto 
carcel mas pesada te constmyes?» {roaovrcp ^oqvteqov rfj ywxfj 
xaraaxevdCeig to deajbicoT'^giov)^, Ese es el principio de la asc^tica 
basiliana. De ese modo el hombre tiene el enemigo de su alma 
dentro de si mismo; porque no solo el cuerpo impide la visi6n de 
la gloria etema de Dios, sino que, a traves de sus concupiscencias 
lucha contra la razon — que es la parte mas noble del alma y es 
obstaculo para el estudio de la verdad; en esa lucha el alma puede 
sucumbir y ser conducida a la condicidn de sierva y de cautiva; 
dando, de ese modo, ocasidn a la soberbia de la came vencedora®. 

Ni pdra en ^so la traicidn del hombre consigo mismo, en raz6n 
del enemigo interior; porque el cuerpo, con sus embestidas car- 
nales, abre la puerta de la ciudadela a los enemigos de fuera, a 
trav4s de los sentidos corporales; con lo cual, el soberbio ven- 
cedor, se crece en tu propia altivez: 4iApartale, pues, de las cosas 

' In Psalmum 33, PG 29, 378. 

• In Psalmum 29, PG 29, 319. • 

* In Psalmum 28, PG 29, 288. 
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del mundo; y ni por el sentido de la vista, ni por el oido, ni por 
ningun otro sentido metas en el alma los pensamientos ajenos. 
Porque cuantas guerras se levantan, lo es por la altivez de la 
came, llenando con sus continuos tumultos y con sus implacables 
sediciones las cosas del hombre interiors 

De ello resulta para San Basilio su conceptidn de hombre 
interior y del hombre exterior, de los que habl6 largamente en 
las Homilias sobre el Genesis; y aqui mienta constantemente^. 

Cual sea el caracter ontol6gico de esa duplicidad, en el com- 
puesto humano, lo expone tambi^n, en estas Homilias, como lo 
expuso en las Homilias genesiacas: el cardcter ontol6gico y meta- 
fisico, de ese doble ser, es su mutabilidad; su caracter existen- 
cialista de evidente pequenez, frente al ser inmutable y etemo 
que es Dios. 

H4 aqui lo que nos dice en la explicacion del Psalmo 44, sobre 
aquel verso: In finem pro Us qui inmutabuntur: «Porque nosotros 
somos los que, entre todos los seres dotados de raz6n, estamos 
sometidos a las mutaciones y variaciones, todos los dias y aun 
casi cada hora. Porque ni en el cuerpo, ni en la mente, somos los 
mismos para nosotros mismos (o&ce ydtg odjpaTi oSrs yvcbjuf) oi 
avrol iapev iavrolg); sino que, desde luego nuestro cuerpo, 
siempre esta sometido a la fluidez y disipacidn del movimiento y 
cambio; haciendose ya mayor a partir de un estado de pequenez; 
ya aminordndose y haciendose mis imperfecto por una disminu- 
ci6n de su mole. Porque el nifio que ya va a la escuela y es capaz del 
aprendizaje de las artes y de las disciplinas, es el mismo que aquel 
que hace poco nacio incapaz de hablar. Pero ese mismo pequeno 
escolar, es sin duda distinto del efebo que puede ya ejercitarse 
en los ejercicios juveniles. Y distinto del efebo es el var6n, tanto 
por la fuerza y desarroUo del cuerpo como por la perfeccion de la 
raz6n. Pero cuando ha llegado a la edad vigorosa y estable su 
edad, nuevamente de modo lento empieza a disminuir por un in¬ 
sensible decrecimiento de las fuerzas corporales; hasta que encor- 
bado por la senectud llega a experimentar la extrema perdida de 
las fuerzas. Nosotros, pues, somos los que nos mudamos. Y es 
a nosotros, los hombres, los que el Psalmo, por esta palabra nos 
significa sabiamente. Porque los angeles no admiten cambio. 
Porque ninguno de ellos es nino; ninguno adolescente; ninguno 


^ In Psalmum 33, PG 29, 358. 

* In Psalmum 14, PG 29, 254; In Psalmum 33, PG 29, 383. 
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viejo. A1 contrario, en el mismo estado en que fueron creados al 
principio, en el mismo permanecen; ya que sus substancia se con- 
serva simple e inmutable. Pero nosotros estamos sujetos al 
cambio, en cuanto al cuerpo, segiin se ha mostrado; en cuanto al 
alma y al hombre interior, por las circunstancias y acaecimientos, 
se cambian nuestros pensamientos {xoi<; del nqoonbtxovai ngdyfiaai 
av/ifjiexaxi'&ivxeg xdg diavolag). Porque somos unos, mientras ex- 
perimentamos alegrias y las cosas todas nos suceden felizmente; 
pero somos otros en tiempos calamitosos, cuando las adversidades 
han caido sobre nosotros. Nos cambiamos tambi^n en los actos 
de concupiscencia, realizados como brutos por la vida lividinosa. 
En caballos se convierten aquellos que pierden el sentido por 
amor a la mujer del pr6jimo. El astuto es comparado a la zorra; 
como Herodes. El impudente es llamado perro como Nabal Car- 
nulio. jVes la variedad y diversidad de nuestra mutabilidad?»^. 

El tiempo es algo radical al hombre como ser finito y creado; 
algo que le afecta en la entraha tanto del cuerpo como del alma. 
Por el tiempo esta sometido a la ley universal de todo lo criado. 
Todo ello tiene un fin irreparable. Nuestra vida comenzada con el 
tiempo terminara con el tiempo. Ese caminar hacia el t^rmino es 
rapido, continue, insensible, pero real. Para el hombre la vida 
es via. Peregrine, el hombre, que no se da cuenta de esa transito- 
riedad de todo el sistema en que se mueve. Pdgina, esta de San 
Basilio, superior e inspirada que no podemos dejar olvidada: 
<(La vida, si, es llamada via, porque todo el que entra en la vida, 
se apresura hacia el fin. Porque como los que en los barcos duer- 
men, de un mode natural son conducidos por los vientos al 
puerto; y, aunque ellos no se den cuenta, la marcha inevitable- 
mente los apremia al t6rmino; asi nosotros, en el curso insen- 
siblemente fugitive de nuestra vida, con movimiento continue e 
indetenible, cada uno de nosotros nos damos prisa a llegar a 
nuestro fin. i Duermes por case? — el tiempo se te huye. j Velas 
y das vueltas en tu mente a algo? — pues, no obstante, la vida se 
nos gasta (alX SjLi(og ij dojiavdxaiy xdv xijv aicrdrjaiv rjfxcjv dia- 
(pevyu), Porque todos nos damos prisa por Uegar a la meta sena- 
lada a cada uno, corriendo una carrera; ya que todos estamos en 
la vida. En esta vida eres un caminante; todas las cosas pasan; a tu 
espalda quedan todas las cosas. Plantas, hierbas, agua o cualquier 
cosa que se te haya mostrado grata a tu vista, la dejaste atras 


Vln Psalmum 44, PG 29, 387. 
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poco despu^s. Si tropezaste en piedras o pasaste por vallas, preci- 
picios, escollos; o te encontraste repentinamente con animales; 
si diste en espinares o en cualquier otro infortunio: poco duran 
esas afiicciones; al poco tiempo las dejaste atras. Eso es la vida: 
ni sus delicias, ni sus infortunios perseveran siempre. Ni el camino 
es tuyo, ni tuyas son las cosas presentes. Y vistos los viandantes, 
tan pronto como el primero movi6 el pi6, el que le sigue le susti- 
tuye; y a 6ste el siguiente»^. 

Esta elocuente exegesis del Psalmo primero es realmente un 
magnifico prdlogo a todas las Homilias que le siguen. Porque, 
vistos en conjunto, todo el acento e intensidad de la intencion 
homiletica esta en mostrar a Dios desplegando su gracia en el 
hombre, caido por el pecado y por la depravacidn, para restau- 
rarle mientras camina por el sendero de la vida. Contraste sor- 
prendente con la intencidn fundamental de las HomiUas sobre el 
Genesis; donde San Basilio lo que intenta es poner de manifiesto 
a Dios en su despliegue de poder, sabiduria y bondad como 
creador del mimdo y del hombre. Si no fuera exagerado diriamos 
que, en las Homilias sobre el Genesis, esta el primer tratado de 
teologia De Deo creante; mientras que en las Homilias sobre los 
Psalmos, el primer tratado de teologia De Deo elevante. 

El hombre no es dueno, segun San Basilio del camino de su 
vida y de las cosas que encuentra en el camino: odog ovx iari 
arj, dAA* oidk ra noQdvra ad, Anadiendo unas lineas despu^s: 6vo 
ydq eloiv odoi ivavriai oM^Xaig , , . xal dvo odrjyol, exaregog Tigog 
iavrov htiargiipeiv emx^igibv . , . dPorque son los dos caminos 
entre si contrarios: uno amplio y espacioso; otro angosto y 
estrecho. Y dos son tambi^n los guias para esos dos caminos; uno 
de los cuales procura atraer hacia si a los viandantes. El camino 
llano y suavemente inclinado tiene un guia falaz, el demonio malo 
que a los que le siguen lleva a la perdicion por el deleite. El camino 
aspero y dificil tien por guia al dngel bueno que a sus seguidores 
los conduce al termino de la bienaventuranza por los ejercicios 
trabajosos de la virtud. Quando somos ninos, no nos damos 
cuenta del tiempo futuro; pero cuando hemos llegado a la edad 
adulta, y a damos cuenta de que la vida se orienta o por la virtud 
o por el vicio, se juzgan justamente contrarios. La vida, en efecto, 
de los pecadores se presenta con toda clase de deleites propios de 
de este siglo. Por el contrario, la vida de los justos solo presenta a 


1 In Psalmum 1, PG 29, 220-222. 
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^stos, bienes para el siglo futuro. Realmente el camino de los que 
se ban de salvar, cuanto mas hermosas son las cosas que promete 
para el futuro, tanto ofrece cosas mas laboriosas para el presente; 
pues es cierto que lo voluptuoso e impure de la vida no hay que 
esperarlo en el despuds, sino en el presente con sus propuestas 
delicias. Por eso toda alma es presa de la turbacidn y de pensa- 
mientos que la hacen fiaquear; pues cuando piensa en las cosas 
etemas, elige la virtud; pero cuando pone los ojos en las pre- 
sentes, prefiere el deleite. Aqui contempla la lozania del cuerpo; 
all! la sujecidn de la came. Aqui la embriaguez; alii el ayuno. 
Aqui las ruidosas carcajadas; all! muchas lagrimas. Aqui los bai- 
les; alii los rezos. Aqui los instrumentos musicos; all! los gemidos. 
Aqui la fomicacidn; alii la virginidad. Asi pues lo que realmente 
es bueno, dso puede ser comprendido por la fe y la razon (porque 
esta lejos; ni el ojo vio ni el oido lo oyo); en cambio, la suavidad 
del pecado lleva aparejado el deleite que esta a la mano y que 
fluye de todos los sentidos. Por lo mismo, el hombre feliz que no se 
dej6 arrastrar, por los atractivos del placer, a la perdicidn, sino 
que tiene puesta su esperanza, a trav^s del sufrimiento, no acepta, 
ai tratar de elegir entre el uno y el otro camino, el que conduce a 
lo peor»^. 

He aqui el primer piano de la panordmica por la que discurre 
San Basilio en todas estas Homilias: el camino que conduce a la 
perdicidn; el camino que conduce a la salvacidn; Dios fin ultimo 
de este camino. 


3. El hombre depravado y su camino 

I D6nde comienza la depravacidn? Negativamente al desoir la 
voz de la conciencia racional. Lo hemos oido: dvrjQ de rjdrj yev6- 
jLievog, fierd rov djiagnajLidv rajv hvoubv^ olov oq^v doxei rov ^iov 
avT(p axi'^dfjLEVov tiqoq dqerrpf xal xaxlav, xal Ttvxvd ngog ixdregov to 
dfifia rrjg [jLexaaTQi(p(x)Vy TtagdMrjAa xglvei xd exaxdgq)ngoadvra^. 

Cuando el hombre ha llegado a su madurez mental, con los 
ojos del alma juzga justamente de la oposicidn de ambos caminos; 
ojos del alma llama a la raz6n natural: Sjapia xfjg ywxfjg y 6(p&aXfi6g 
tpvx^c^- Lo dice al comentar el Psalmo 48, en el verso Et homo cum in 

^ In Psalmum 1, PG 29, 221—224. 

• In Psalmum 1, PG 29, 224. 

» In Psalmum 33, PG 29, 357. 
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honore esset non intellexit; Dios puso en el hombre una parte de su 
gracia; y por eso fu6 mas agraciado que los cuerpos todos natu- 
rales; en los cuales jamas se encuentra mente, ni movimientos 
voluntarios, ni libre albedrlo: ineg otJv raiha rdlg rifidig ngorjy/ii- 
vog 6 &v&Qa)7iog, ov atmjxev, dAAd xaraXmcjv to inecrdou iJew, xai 
o/Lioiovcr&ai x(b xxlaavxiy dovXog yivdfievog xatv nadajv xfjg aagxog 
nagacFwepXij&ri xolg xx^em xolg dvoi]xoig^. Por no tener raz6n los 
brutos no pecan Cuando no hay voluntariedad no hay pecado*. 

Hay algo muy hondamente gravado, natnralmente, en la con- 
ciencia racional del hombre (y ahi comienza la responsabilidad 
positiva del depravado) que es el Bien moral ligado a Dios, Bien 
absoltUo, Nos ha dicho ya, que hay im cierto parentesco entre el 
natural del alma y el Bien; y que hay una natural repugnacia 
hacia lo malo^. 

Y es que Dios, si bien con raz6n puede llamar a su Hijo Diledus 
siendo igual a su sustancia, pero «a toda creatura, como Padre 
benigno y bueno, le asiste». Por eso justamente algunos definieron 
el Bien diciendo que es lo que todas las cosas apetecen {dioxi 
xaXojg (bglaavxo ijdrj xiveg aya'&dv elvou oS ndvxa ^(piexai^). 

«E1 insensate, el ignorante {djLia^etg de dv&gcjunoi xai (piXdxoafioi, 
dyvoovvxeg avxov xov dya&ov xijv qwaiv) ignorando la naturaleza 
de ese Bien muchas veches aprecia la realidad, que es nada — las 
riquezas, la sanidad, el esplendor de la vida —, en las cuales cosas 
no hay bien alguno por su propia naturalezai^®. 

Es un error de principio teol6gico y axioldgico el ignorar a Dios 
y su valor absolute en Bondad y Bien para la vida humana. Ese 
error es demmciado al comenzar la exegesis del Psalmo 47, con 
estas palabras: «Algunos de los de fuera (al pensamiento cri- 
stiano) imaginaron que el fin del hombre, segun diversas opi- 
niones era: para algunos la ciencia pura; para otros la actividad 
prdctica; para otros el disfrute vario de la vida y del cuerpo; 
otros, siendo como eran bestiales afirmaron que el fin era el 
placer de los brutos^^. Es la estulticia del que dijo en su coraz6n 
Non est Deus {oCxco fxevxoi 6 dcpgoiv xai 6 dvovg ngog Sv xoivov xiXog 


1 PG 29, 449. 

* In Psalmura 1, PG 29, 218. 

* In Psalraum 14, PG 29, 258—59. 

* In Psalmum 44, PG 29, 406. 

® In Psalmum 44, PG 29, 392. 

« In Psalmum 1, PG 29, 215. 

’ In Psalmum 48, PG 29, 432. 
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dmaXsiav xaraxpigovrcuy. El tdrmino de esa estulticia e in- 
sipencia es la perdicidn a donde conduce el camino cuya guar¬ 
dian es el diablo. 

Esos talos pueden alardear de sabiduria, como aquellos fil6- 
sofos que erroneamente pusieron el fin de la vida en lo perecedero, 
pero esa sabiduria es la sabiduria de los estultos: «Y porque esa 
sabiduria, los hace estultos, dice Dios que perderi la sabiduria 
de los sabios y reprobard la prudencia de los prudentes»*. 

Es indudable que esas desviaciones arrancan de la filosofia 
que no reconoce Dios como absoluto dueno de la creacidn; filo¬ 
sofia vana que no resiste al tiempo como resiste la verdad del 
Evangelio: «^No ves los dogmas de los gentiles y esa vana filo¬ 
sofia? jQud sutiles son y qud agudos inventando dogmas lo 
mismo en las especulaciones racionales que en los preceptos 
morales y en los principios de la fisica y otros que llaman epopti- 
cos'i ^No ves c6mo se ha disipado todo eso y todo es inutil; y 
c6mo solamente la verdad del evangelio tiene ahora vigor en el 
mundo?»®. 

Pero si el depravado, por muy alta que sea su ciencia, comienza 
por desconocer el fin de su existencia identificado con el Ser 
divino, desconociendo el aut^ntico valor del Bien Sumo e incur- 
riendo en la mayor de las insipiencias y estulticias, lo que hace es 
supervalorar lo que en si no tiene valor ni resiste la mordedura 
del tiempo que todo lo gasta; en lo que lleva aparejada la ruina 
de su propia alma. He aqui c6mo se expresa San Basilio: Qui 
confidunt in virtute aua: . . . «Estos son los terrenos los que ponen 
su confianza en las fuerzas del cuerpo, y creen que la humana 
naturaleza es suficiente para llevar a cabo varonilmente las 
empresas .. . Pues i qu6 hay en esta vida de tanto valor que se 
pueda adquirir a trueque del alma, puesto que esta hecha a 
imagen de Dios? Pero aiin hay otra interpretacWn mds sencilla 
[a las palabras del Psalmo indicadas]: aunque algimo en esta vida 
sea, o parezca ser poderoso; aimque est6 rodeado de abundantes 
riquezas, la palabra prof4tica le ensena que deseche esa estima 
y se humille bajo la poderosa mano de Dios y que no confie en su 
apreciado poder, ni se glorie en lo minutisimo de sus riquezas. 
Podriamos tambi^n elevar nuestra exposicidn a otro grade; y 
entender que esos que confian en su poder y en sus riquezas, los 

^ In Psalmum 48, PG 29, 445. 

• In Psalmum 48, PG 29, 444. 

» In Psalmum 32, PG 29, 342. 
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que se glorian de bus facultades psiquicas no las encontraran 
tampoco suficientes para la salvaci6n. Porque si alguno hubiese 
que sea perfecto humanamente hablando, si carece de la ciencia 
de Dios sera tenido en nada. Y si alguno hubiere adquirido y 
poseyere en gran manera, el saber de las cosas mundanas, y 
posea no pocas riquezas cognoscitivas, entienda toda la vertad: 
que todas las almas humanas cayeron bajo el yugo del enemigo 
comun de todos; y que, perdida la libertad que habia recibido del 
Creador, el alma fu6 reducida a la esclavitud del pecado»^. 

El depravado al dejar el camino que conduce a Dios y a la 
vida etema bienaventurada como fin de su existencia: «No debe 
confiar en los poderosos; no debe fiar de la certidumbre de las 
riquezas. No te ensoberbezcas por las fuerzas del cuerpo; no 
busques el esplendor de la gloria humana. Porque nada de eso 
conduce a la salvacidn; todas esas cosas son temporales; y todas 
falaces»^. 

Pero no yerra solo el depravado en la consecucion de aquello 
escatoldgicamente busca; es que ese espiritu ofrece en espectaculo 
deprimente en la dinamica de sus facultades animicas. San Ba- 
silio ve en ello una prueba del abandono en que Dios deja a esas 
almas. Es una de las constantes de estas Homilias, la abscisa de 
su espiritu pastoral; La ordenada — segimda constante — es 
mostrar lo que hace Dios en el alma del que endereza su vida por 
el recto sendero. 


4. Tipologia y antitipologia de los extraviados 

Entre los diversos tipos de extraviados, repetidamente descri- 
tos o aludidos por San Basilio en estas Homilias sobre los Psalmos, 
hay que hacer destacar, en primer lugar, al im'pio propiamente 
tal; al incredulo; porque la incredulidad es el mas grave pecado 
del hombre: «Impiedad se llama el hecho de consentir el pecado 
contra Dios. Pero quede lejos de nosotros el dudar de Dios por la 
incredulidad. Esto es abiisse in consilio impiorum si dijeres en tu 
corazdn: i Hay acaso Dios que dirija y gobierne el universe ? i Hay 
acaso un Dios en los cielos que administre lo que a cada ser con- 
venga? ^Hay un juicio? ^ Acaso va a ser recompensado a cada 


^ In Psalmum 47, PG 29, 439. 
* In Psalmum 46, PG 29, 417. 
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cual lo que mereciere por sus obras? jPor qu4, pues, los justos 
padecen necesidades; y, en cambio, los pecadores abundan en 
riquezas?; estos viven en salud; aquellos en estado de debilidad; 
los justos viven deshonrados; los pecadores viven en los maximos 
honores. i No es, acaso, por que el mundo marcha fortuitamente; 
y la vida de cada cual esta regida por la fatalidad? Si estas ideas 
piensas es que has ido a dar in consilio impiorum, Bienaventurado 
pues, el que no admitid la menor duda acerca de Dios; el que no 
se acobarda por las cosas presentes; el que tiene su esperanza en 
las cosas futurasD^. 

Esas son las mentes soberbias que se levantan como cedros; 
contra los cuales se dice en el Psalmo 28, versiculo 3: Vox domini 
confringentis cedros, Porque Dios, no a cualesquiera cedros, sino 
a los cedros del Libano es a los que fulminard. Puesto que siendo 
el Libano el lugar de la idolatria, cualesquiera de las almas que 
son llevadas contra el conocimiento de Dios, esas son las llamadas 
cedros del Libano y son juzgadas dignas de trituracidn^. 

El seguido tipo de extraviados es el de los poderosos segun el 
mimdo, a quienes se refiere, segun el comentarista homildtico, 
el verso 7 del Psalmo 48 Tabernacula eorum in progeniem et pro- 
geniem, De estos se dice que sus nombres quedaran en la tierra. 
Porque el nombre del impio no pasa al libro de los vivos, ni es 
contado entre los primogdnitos, con la Iglesia, en los cielos. 
♦jNo ves a esos que edifican en las ciudades, foros y gimnasios, 
que levantan murallas, que construyen acueductos, c6mo inscri- 
ben sus nombres en estas edificaciones? Pues hay algunos que 
gravado su nombre en sus ganados, como en los caballos, llegaron 
a persuadirse que la memoria de su vida se prolongaria por largo 
tiempo. Mas, en la grandiosidad y monumentalidad de los sepul- 
cros insculpieron sus nombres. Estos son los que cifran su sabiduria 
en las cosas terrenas; y juzgan que les basta para su felicidad la 
presente gloria y el recuerdo de los hombres»®. 

Un tercer grupo de extraviados es el de los ricos y avarientos; 
nada menos que ima Homilia Integra dedic6 al tema de la usura, 
explicando el Psalmo 14. Y en la Homilia del Psalmo 48 Ne timeaa 
cum dives foetus fuerit homo dice: «Porque los ricos, sobre todo 
los que necesitan consuelo para que no tengan temor de otros mas 
poderosos. Porque nada util le queda al rico moribundo al no 

1 In Psalmum 1, PG 29, 220. 

• In Psalmum 28, PG 29, 294. 

* In Psalmum 48, PG 29, 460. 
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poder llevar consigo las riquezas; porque lo que solamente con- 
sigui6 de utilidad fu4 el que su alma haya sido considerada feliz 
en esta vida por los aduladores. Pero cuando muere, no se llevara 
toda esa opulencia. Apenas recibira un cobertor para que sus 
partes sean tapadas; y eso por benevolencia de sus criados. Se 
habra obrado bien con ellos, si se les asigna una porcidn exigua 
de tierra; y 4sa concedida por la comniseracid de aquellos a 
quienes se confid la misidn de los funerales. Pero los que tal hacen 
por dl, lo hacen no tanto por dl, cuanto por reverencia a la humana 
naturaleza.» 

<Ese tipo de rico, es el que puede confesar a Dios en la prospe- 
ridad; pero cuando llega la hora de la pdrdida de las riquezas es 
blasfemo e impio. Confitebor tibi cum benefeceris ei . . . habla del 
hombre terreno; y del que solo conceptua como bienes las prer- 
rogativas de esta vida: la riqueza, la salud, el poder. De este se 
dice que confesara a Dios cuando se viere favorecido por los bene- 
ficios; paro en los momentos de adversidad su boca sera una 
fuente de blasfemias»^. 

Y en la Homilla del Psalmo 61, comenta, con su elocuencia 
caracteristica, cual es la futilidad de las riquezas a las que se pega 
el corazdn, olvid&ndose de Dios: «Escurridiza es la naturaleza 
de las riquezas; mds rapidas que el veloz torrente deja a sus 
actuales poseedores para pasar a manos de otros; como la corri- 
ente del rio que se desliza de terrenos altos, se acerca, si, a los que 
junto a sus mdrgenes estan; pero, tan pronto como ello ha suce- 
dido, rapidamente se aleja. Asi tambidn es la presencia velo- 
cisima y escurridiza de las riquezas por su inestabilidad, al pasar 
de unos a otros. Este campo es hoy de uno; manana de otro; y 
poco despues de otro. Mira las casas de la ciudad; cuantos 
nombres se inscribieron en eUas desde su edificacidn. El oro 
mismo se escurre de las manos del que lo tiene, para pasar a otro, 
y de date a otro. Es mas facil coger y aprisionar el agua con la 
mano que el que puedas constantemente tener en tu poder las 
riquezas. Por eso se ha dicho con toda raz6n: Divitiae si fluant, 
nolite cor ajypouere. No entregues tu espiritu a las mismas; saca, 
si, el partido que puedas de ellas; no pongas tu amor en ellas 
como se pone en lo mejor de lo mejor y mas admirable; sino sirvete 
de ellas como de siervos e instrumentos» (fii] xfj ywxfj oov nqocmd- 
djjQy dXkd TO diJi avxov xaxadix^^y ^ dya&cbv 


^ In Psalmum 48, PG 29, 456. 
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^eQCcyoJzcov xal dAA* cog oqyavix^ aircov ttJv {mr]Qeaiav 

algov/Lievog) 

El cuarto tipo de extraviados es el de los dados a los placeres 
del cuerpo. Comenta asi el verso Quae utilitas in sanguine meo, 
dum descendo in corruptionem: «iPor q\x6 pones tus mimosos 
cuidados en lo que poco despu4s ha de morir? ^Por qu4 te cebas a 
ti mismo y nutres tu obesidad? j Es que ignoras que ouanto mds 
pingue haces tu ouerpo, tanto mds grave cdrcel construyes a tu 
alma? Nunquid confitebitur tibi pvlvis aut annuniiabit veritatem 
tvxim? Pues jc6mo el hombre terreno y carnal te confesard a Tl, 
Dios ? 2 Y c6mo anunoiard tambidn la verdad el que no did tiempo 
alguno a instruirse y cuya mente estd soterrada y metida en tan 
gran mole de carne?»*. 

Hay algo tan repugnante en estos tipos, que su mismo aspecto 
exterior los marca con el sello de lo que los ojos se apartan instin- 
tivamente, por haber perdido la natural belleza del alma: «Aquel 
que es vencido de la lujuria o de la gula o del espanto c6mo podrd 
atraer los ojos de cualquiera?» 

Hd ahi, en sintesis, los principales tipos en quienes centra su 
atencidn San Basilio en las Homilias sobre los Psalmos. Todos 
ellos, y otros que participan de semejantes psicologias y actitudes 
dticas, se encaminan por las sendas de la perdicidn, al apartarse 
de Dios. Tal es el aspecto negativo de la dtica cristiana; el aspecto 
negative del sendero del fin ultimo de la vida humana. Veamos 
ahora cual es el aspecto positive del camino que conduce a la 
etema felicidad. En ese capitulo encontrardmos la Antitipologia 
de los extraviados. 


5. El recto camino de la felicidad 

Algo nos ha dicho San Basilio del camino que conduce a la 
felicidad, o bien que todos los seres humanos buscan. Lo que es 
caduco y perecedero no pueder ser el fin ultimo de la vida en im 
ser racional, cual es el hombre: riplv de rdAog, o5 ivexev Jidvxa 
Ttgarrofiev, xal ngog d iTceiydpe&a, paxagla diayary^ h xco piXXovxc 
aUbvi. aSrrj di avfjmXrjgovrac iv xm PaatAevecr&ai vno xov &eov^. 
El fin ultimo esta en la vida futura y en el Reino de Dios. Anade 

^ In Psalmum 61, PG 29, 481. 

• In Psalmum 29, PG 29, 320. 

® In Psalmum 48, PG 29, 432. 
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luego a continuaci6n: «Porque nada mejor que Asto puede ser pen- 
sado por la naturaleza racional.» 

Para conseguir ese fin lo fundamental es una actitud despectiTa 
de las cosas perecederas, entre las cuales se ban de contar todas 
las grandezas de aqui abajo; no sentir estima ni aprecio ante las 
prestancias de los principes, hombres ricos ni ilustres por el hecho 
de que lo sean^. 

Por el contrariom, la pobreza Uevada con espiritu cristiano es un 
timbre glorioso y una condicidn admirable para llegar al ultimo 
fin, que esta en el Reino de Dios. 

Hay, es cierto, un genero de pobreza calculado y egoista; la 
pobreza del que se vale de ella para explotar a los demas: «Por- 
que hay muchos pobres, si se mira a la fortuna, pero en sus 
deseos son avarisimos, a los que su indigencia no scdva, y en 
cambio condenan sus apetencias. No ban de ser considerados 
como probres, en el sentido evang^bco, propiamente, los que 
carecen de riqueza; sino los que la lie van con gusto. Porque todo 
lo que no es volimtario, no puede ser considerado como digno de 
la bienaventuranza. Porque toda virtud, y mas 6sta, va sellada 
con el sello del libre albedrio»: bi6xi ndaa dgerq, pidkiara di ovttj 
TtQO Ttdvrcov, X(b exovaUa xoQaxx'qQl^exai'^, 

La pobreza, o, lo que es lo mismo, el no tener el espiritu apri- 
sionado por el afan de las riquezas, trae la libertad del pobre. La 
bbertad es im don precioso; por ella, si no tiene deudas, el pobre 
se bbera del acreedor; tipo 68te repugnante, descrito por San 
Basilio con los colores mas grises y turbios en ima est^tica de los 
valores morales: nhnrjQ el wr, aJX iXevdeQOQ^, 

Pero esa libertad — la de las cosas materiales preciosas, con- 
stitutivas de la riqueza — es menos preciosa aun que la misma 
libertad del alma. Con la esclavitud social es el cuerpo, y por el 
cuerpo, por el que el hombre queda atado y vinculado al senor 
terreno. Pero, aun bajo esa esclavitud, el hombre puede ser libre 
en su alma. Cuando, empero, el alma esta prendada de las cosas 
terrenas o camales, el alma se hace esclava de esas riquezas y 
de esas pasiones camales. Las riquezas Henan el alma de preocu- 
paciones, de inquietudes; hacen perder el sueno: «En esto noso- 
tros los pobres aventajamos a los ricos: en que nuestra alma esta 
vacia de preocupaciones. Nosotros, por dormir sin preocupa- 

^InTPsaimum 14, PG 29, 260. 

• In Psalmum 33, PG 29, 361. 

* In Psalmum 14, PG 29, 269. 
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ciones, nos reimos de aquellos — de los ricos — que, ni en el suefio, 
ni en la vigilia, estan sin tensidn ni solicitud.» 

La pobreza no es ignominia para nadie cuando no depende de 
la voluntad ni de la estupidez. Lo verdaderamente ignominioso 
es hacerse siervos de lo que no es Dios. La dignidad del hombre 
est4 en ser siervos del Senor. Bien necia cosa es alabar todo lo que 
es pura vanidad: «Porque las artes medias no merecen alabanza. 
A saber: los gobemantes, los medicos, los oradores y los arqui- 
tectos que edifican ciudades o piramides, laberintos o cuales- 
quiera obras suntuosas y soberbias edificaciones. Los que por eso 
son alabados es que no tienen su alma en el Senor» {oQxel fifilv 
TiQoq Sjtav d^UojLia to rrjhxovrov Aeanorov dovXovg Svo/idCea- 

La mansedumbre de David era su major timbre de gloria. Por- 
que esa es la maxima de las virtudes: /ieyl<rcrj yoQ rdjv dgerd^v 
ngadTTji;, La raz6n es ^sta: porque el alma que abunda en la man¬ 
sedumbre esta libre con la alegria del justo, con la paz que llena el 
alma. Y es que esa es la vida beatifica: la alegria de ver a Dios; 
la que produce su contemplacidn etema. En esta vida solo Dios 
puede causar en el alma, con el roce de su gracia, esa alegria en 
el alma justa. No se debe alegrar el cristiano precisamente porque 
las cosas sucedan prdsperamente en la casa; porque rebosen salud 
corporal; o porque los campos est4n henchidos de abundantes 
mieses. Pero deben alegrarse de tener un Senor de tanta belleza, 
de tanta bondad y de tan gran sabiduria adomado*. 

Pero ello exige el desprecio de todas las cosas corporales: ... 
xaratpQovfjaai de xdajLiov xal xibv ocofiaxixdiv ndvxcov. Mansedumbre, 
alegria y paz es lo que respiran las almas siervas del Senor; las 
que caminan por la senda de la virtud, en derechura hacia el fin 
bienaventurado. Para eso no solo hay que liberarse de las inquie¬ 
tudes que vienen de las cosas de fuera; hay que ponerse en paz 
consigo mismo. 

El Leitmotiv de San Basilio es su conviccidn platdnica de que 
la came es el mayor enemigo del alma; la criminal atadura que 
impide, casi siempre, levantar el vuelo a Dios. La vida del alma 
es lucha continua con la materia y sus movimientos tumultuosos 
y desordenados: «Porque la paz verdadera es la que existe en los 
cielos. Pues mientras estamos atados a la came, estamos unidos 


^ In'Psalmum 33, PG 29, 356. 
* In Psalmum 32, PG 29, 323. 
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a muchas cosas que nos crean la perturbaci6n. Busca, pues, la 
paz. A saber: el desatarte de los tnmultos del mundo. Procurate 
una mente tranquila; un estado de alma tranquilo e impertur¬ 
bable, que no se agite con los apetitos; ni sea arrastrado por las 
falsas y aparentes teorlas; para que consigas la paz de Dios, esa 
paz que supera todo lo aqui inteligible; y defiende tu coraz6n»^. 

Esa paz es sinceridad en las paiabras y limpieza en los ojos del 
alma. Sinceridad que no admite retorcimiento de expresiones: 

avfmeurdflq noxe naqa rfjg (piasoyq dXij^eiav diafiePaubaaxr&ai^. 
Limpieza de los ojos del alma; limpios de soberbia, de ira, de en- 
vidia. Los que, en una palabra, bien con contemplacidn superior 
y profundisimos conceptos, bien con la simple meditacidn, ven a 
Dios en las cosas creadas y le glorifioan. He ahl la unica aspiracion 
del gran Padre San Basilio: llevar a todos los que le oyen, a 
dar gloria a Dios, de acuerdo con el Psalmo 33, segtm aquel 
verso: Magnificaie Dominum mecum. Las paiabras del santo lo 
dicen mejor que cualquier comentario: 

«Dayid selecciona el coro de glorificadores de Dios, aquel que 
le conviene. Que no se me agregue ningun turbulento; ninguno 
que e8t4 desordenado; ningimo que tenga el alma aguijoneada 
por las pasiones camales. Sino vosotros los mansos que habeis 
conseguido la estabilidad y la firmeza de espiritu; que sacudisteis 
la pereza y la somnolencia para practicar el oficio divino; vosotros 
engrandeced conmigo al Senor. Pero aquel canta las grandezas 
del Senor que, con elevada mente y con recto y levantado espi¬ 
ritu, soporta tentaciones por raz6n de la piedad. Despu4s, igual- 
mente, que, con grande inteUgencia y con profundisima con- 
templacidn, considera las sublimidades de la creacidn, para llegar 
a la contemplacidn, a trav^s de la grandeza de las criaturas y la 
belleza de su origen, del autor de ellas, Dios. Porque cuanto 
algimo mds profundamente penetra las razones por las cuales 
fueron hechas, y por las cuales se rigen todas las cosas, tanto 
mas contempla la magnificencia del Senor. Y, cuanto es de su 
parte, engrandece al Senor. Asi pues, puesto que la mente de un 
solo hombre, y la meditacidn de im solo va^n, ni por tiempo 
breve es suficiente para comprender las grandes obras de Dios, 
convoca a todos los mansos en una comun sociedad para esta 
obra. Es conveniente pues, estar libres de los exteriores tumultos; 


' In Psalmum 33, PG 29, 376. 
* In Psalmum 14, PG 29, 261. 
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y, hecha una paz total on lo mds retirado del ooraz6n, darse asi 
con el dnimo a la oontemplaoidn de la verdad. i Oyes lo que dice 
aquel que confiesa su pecado? Turbatus est ab ira oculua mtua, 
Pero no solo la ira; tambidn la concupiscencia, tambidn el temor 
y la envidia perturban el alma. En general todas las emociones 
confunden y perturban la mirada del alma y su visi6n limpia. 
Lo mismo que sucede con los ojos corporales, que no pueden ver 
con agudeza las cosas visibles cuando la vista estd turbada, asi 
tambidn, turbado el corazdn, no podemos damos a la contempla- 
ci6n de la verdad. Es, por tanto, necesario apartarse de las 
cosas del mimdo para que, ni por los ojos, ni por los oidos, 
ni por ningun otro sentido, se metan en el alma extranos 
pensamientos. Porque cuantas guerras se levantan por la insur- 
gencia de la came, todas ellas llenan el alma con tumultos con- 
tinuos e implacables»^. 

No hay otro camino para alcanzar el dltimo fin, el fin a que 
conduce la via estrecha y dificil de la peregrinacibn presente: 
ese camino es la contemplaci6n, la glorificaoi6n de Dios, a trav4s 
de un espiritu fibre perturbaciones camales, de pasiones violentas 
y de apetencias terrenas. ^Pero, 4so se puede conseguir en esta 
vida? El hombre por si solo, no. Pero el hombre con Dios, si. Con 
ello estamos en lo mas profundo de esa filosofia cristiana de la que 
estA impregnado todo el pensamiento basiliano. Y es que el sen¬ 
tido de toda esa filosofia, que, sin dejar de serlo, es teologia igual- 
mente, es, precisamente, transcender a Dios y ver su accibn en el 
alma de los justos; de aquellos que van, rectamente encaminados, 
hacia el fin supremo de la vida. 


6. Dios providente y fin ultimo del hombre 

Ya lo hemos indicado: si en las Homifias sobre el Genesis, 
Dios es el creador, artifice maravilloso que, como tal, se muestra 
al hombre que, a su vez, busca con sana filosofia la verdad; en 
estas Homilias sobre los Psalmos, con reconancias y ecos, siempre 
repetidos, de esa verdad fimdamental, es Dios providente, Dios 
auxifio, Dios vidtico para el alma que busca el sendero de la vida 
etema, lo que, una y otra vez, en formas y matices diversos, 
afiora constantemente en la inmarcesible elocuencia del pensador 


1 In Psalmum 33, PG 29, 366-57. 
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y predicador cristiano. Las pruebas de estas afirmaciones no nos 
ser& deficil obtenerlas en la lectura y andlisis de estas Homilias. 

Los oyentes de las Homilias psalmddicas eran ciertamente 
cristianos. No habia por qu4 insistir demasiado en las pruebas con- 
duoentes a la existencia de Dios. Pero, en cambio, habia que 
repetir ima y otra vez, c6mo Dios habia al alma sincera, al alum 
que busca a ese mismo Dios. Lo que si era importante era poner 
de relieve que era vano buscar a Dios en lo que no era Dios: 
fxri ydq [xoi aco/iaxtxcoQ dicmeTtXaofxivov to nqdacDTtov rov Geov 

Podemos figuramos a Dios de un modo antropoldgico — y la 
Escritura asi lo dice — y expresarnos diciendo que Dios duerme, 
que Dios vuelve su rostro^. Pero a Dios no le podemos ver aqui 
abajo. El alma oye su voz, eso si, porque Dios habia a la razdn 
y a la fe por sus obras. CJomenta el verso Et omnia opera eius in 
fide, diciendo: 4f^Qu4 es lo que dice? Obra suya es el cielo; obra 
suya es la tierra; hechura suya el mar, el aire, todas las cosas 
inanimadas: las racionales, las irracionales. jC6mo dice in fide 
omnia'i cosas inanimadas? clase de fe 

es la de los brutos? i Qu4 fe se dan en la piedra? i Qu^ fe, igual- 
mente, en el perro? Y, sin embargo, esta sentencia no excluye 
nada, sino que todo lo comprende, diciendo: omnia opera eiua 
in fide. Pues, entonces, ^que es lo que dice? Lo que dice es que, 
ya consideres el cielo y su orden, ello es guia de fe; pues por si 
mismo te muestra al artifice. Si, por igual modo, consideras el 
omato de la tierra, por ese camino se aumenta tu fe en Dios; no 
instruidos en la verdad de Dios por los ojos camales, hemos 
creido en El; sino que le hemos visto, siendo visible, fuera de la 
mente, a trav^s de las cosas visibles. Omnia opera eins in fide. Ya 
consideres una piedra, ya una hormiga, ya im mosquito, ya una 
abeja; en todo ello veras algo del poder del que las cri6. Porque 
aquel que desplegd el cielo; y llend la inmensa cavidad del mar; 
aquel es el mismo, es el que model6 el finisimo aguijdn de la 
abeja a modo de fistula, para que por ella vierta el veneno. Por lo 
mismo opera eiua in fide. Nada hay que pueda ser para ti ocasidn 
de incredulidad. No digas: 4sto ha sido hecho de modo impre- 
visto; aquello sucedid por casualidad. Nada hay desordenado; 
nada indeterminado; nada hecho sin fundamento ni que real- 


^ In Psalmum 33, PG 29, 377. 
* In Psalmum 29, PG 29, 308. 
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mente sea fortuito en las cosas. No digas: una fatalidad; iina mala 
hora. Esas son expresiones de tontos. Porque de dos p&jaros que 
se venden por un cw, ni uno s61o de ellos cae sin voluntad de Dios. 
I Qu4ntos cabellos tienes en la cabeza? Pues ni uno s61o se quedd 
sin numerar. Ves el ojo divino y c6mo nada, ni aun lo mis dimi- 
nuto, se escapa a su inspecci6n?»^. 

Parte, ciertamente, de la posibilidad de conocer a Dios por 
la fuerza intelectiva que el hombre tiene: dAA* Sficog rj ye rov voelv 
xal aw that rov iavrtbv Kriarrjv xai Arj/LiiovQydv dwajuiig xal h xolg 
dv^Q(S)noig vndqxei^- Pero, a la verdad, San Basilio sobre dsto no 
insiste demasiado en estas Homilfas, porque de ello se habia 
ocupado largamente en las Homilfas sobre el Genesis. Pudiera 
ser que su auditorio no exigiera esa reiteracidn, en puntos funda¬ 
mentals para un principiante en la instruccidn de la Fe cristiana; 
cosa bien posible tratando de explicar la creacidn del mundo. En 
estas Homilias exige, del alma de los oyentes, un progreso perfec¬ 
tive en el conocimiento divino, alejado ya de los pasos titubeantes 
de los que se habian puesto en contacto con las verdades cristia- 
nas, si no por primera vez, sf viniendo, del paganismo y de la filo- 
soffa pagana, en fase no muy remota. No tanto trata de establecer 
el fundamento cognoscitivo de Dios, cuanto de establecer el 
didlogo con Dios, que habia en todo, por todo y sobre todo, con 
el alma. 

Porque la voz de Dios se oye en lo inorganico; pero, cuando 
dice que Dios habia, como hablaba a los prof etas: <UA* avrflg xfjg 
xaqdlag 'fjfAibv xvTtco&elarjg, o como oimos en suehos las voces repro- 
ducidas por la fantasia®; que ilumina Dios las mentes humanas; 
es lo mismo que decir que Dios crea una luz espiritual en aquel 
que lo recibid: . . . xrjv de h xfj ywxfj nqcolav 6 xfjg dixaioavvrjQ 
duioxeXel xfj dvaxokfj xov tpcoxog xov votjxov noidyv iv 

xcp naqade^aixivco avxov^. 

Es, segun nuestro entender, muy interesante ese concepto de 
la iluminacidn divina en el alma mqae primero le recibi6». Porque, 
Begun dice el Santo, para recibir el primer efluvio cognoscitivo 
intelectual, por parte de la mente, se requiere una actitud vital 
y operativa, sin la cual ni la luz iluminante, ni la voz divina se 
deja oir por el alma. Diriase que el alma se ha de disponer, con 

^ In Psalmum 32, PG 29, 330. 

* In Psalmum 48, PG 29, 449. 

* In Psalmum 28, PG 29, 289. 

* In Psalmum 45, PG 29, 424. 
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obras voluntarias, para que la luz intelectual de lo divino sea 
eficaz: «Porque como en los ojos corporeos, las grandes distancias, 
hacen oscura la viaidn de las cosas que a tal distancia estan; y, al 
contrario, la proximidad de los objetos que se desean ver, hace 
clara su visidn; asi tambi^n, en el orden de la contemplacidn 
intelectual, el que por medio de sus obras no se ime ni se aoerca a 
Dios, no puede ver las obras de Dios con los ojos puros de la 
mente»^. 

La disipaci6n del alma es lo que turba los ojos del espiritu; 
es lo que la aleja de la obra de Dios, en cuanto tal obra divina. 
Las buenas obras del hombre, su recto obrar es lo que acorta la 
distancia entre el entendimiento y Dios que le habla: (pcovij oSp 
K vqloVy ovx iv xfj aa&evel xal ix^kvfxivrj ywxfj, iv rfj evrdvajg xai 
laxvQOjg xaxBQyal^dfihjj to aya&6v^. 

Creemos ser del mayor interns, dentro del pensamiento file- 
s6fico cristiano, esta doctrina que une las facultades esenciales 
del alma, voluntad y entendimiento, en orden al conocimiento de 
Dios. La voluntad predispone; remueve los obst&culos, enerva las 
pasiones interesadas en que no se d6 beligerancia ni se admita 
siquiera el problema de Dios entre las inquietudes que natural- 
mente ban de preocupar al entendimiento humano. Ese es el 
fidea quaerens intellectum, Lo ha dicho antes al comentar el 
Psalmo 23 en aquellas palabras Et omnia opera eiua in fide, Pero, 
por si no estuviera suficientemente claro ese pensamiento, lo 
dir4 con igual elocuencia en este fragmento: «Por lo mismo, el 
alma, al estar libre de afectos camales; al ser dueha de la grandeza 
y de la dignidad que le conviene segun las facultades cognisciti- 
vas recibidas de Dios, entonces es cuando en ella se deja oir la voz 
de Dios. Por lo mismo, los que magnanimamente piensan sobre 
Dios; y con profundidad razonan sobre las causas de la creacidn; 
y pudiendo alcanzar un poquito al menos de la bonded providen- 
cial de Dios, sin ser mezquinos en los gastos con que subvienen a 
las necesidades de los hermanos, antes por el contrario son libe- 
rales, estos, digo, son los magnificos en los que habita la voz de 
Dios»®. 

Con el patetismo temperamental y elocuente, con que reviste 
su pensamiento, San Basilio nos describe a Dios, como Padre que 
invita a todos, por boca de la Escritura, a ir a El: Venite et 

^ In Psalmum 45, PG 29, 428. 

* In Psalmum 28, PG 29, 292. 

* In Psalmum 28, PG 29, 294. 
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videte; Vacate qiumiam ego sum Deua: — «Es la voz del padre que 
entiende sus brazos invitando a venir a Si a aquellos que siguen 
en rebeldia#^. Y es que todo lo que no sea Dios, es nocivo para 
Uegar a conocer a Dios: ^ 9 ?* 8 aov fjih roig 0eov axoMCo/iAev 
TZQdyfxaaiv, 06 8 wdfji.eda xoiqrjaai yvcbaiv 0 eov^. 

En el Psalmo 33, vuelve a hablar de la iluminacidn divina; 
pero aqui se habla de una doble iluminacidn: la de la verdad que 
nos aproxima a Dios y la de la gracia misma de Dios: Iv* ix rov 
jiQooeyyuT/Liov iXkafxtpdhrsQ rfj dXrj&elqL, tov (pcoxiafidv avrov 

eig iavrot^g Y pone el ejemplo del sol que ilumina sen- 

siblemente los ojos corporeos; pero cuando no se es ciego, ni se 
esta dormido. Dios, dice, no a todos ofrece su esplendor; sino solo 
aquellos que llevan una vida digna de ^1: aSrco xai to <pwg rfj juiv 
iavrov (pvaei ka/mgdv iari xai q>ai 8 Qwrix 6 v ov ndvxeg de avrov rrjg 
ka/mrjddvog jnercdajiApdvovaiv. 

lY cual es el efecto primario del conocimiento de Dios en el 
alma? Para San Basilio, el primer efecto resultante de esa ilumi- 
nacidn proveniente de la «signaci 6 n» de la mente por el pensa- 
miento divino, es la gloria objetiva divina derivada de una 
espl 6 ndida y magnifica imagen de su ser; es la huella divina en la 
creacidn racional: <(Pues una vez que el conocimiento de Dios se 
ha impreso y como marcado, puede llamarse alabanza de Dios, al 
residir siempre en el alma)) dvvarai odv ivrerrmcD/aivrj djia^ xai 
olovei iatpQayiofjiivri rib 'j^s/liovixm rfjg ywxfjQ 0 eov Iwoia alveatg 
Svo/Lid^ecr&ai Qeov, diojzavrdg hnmdQxovaa rfj ^xfi^* 

Es im pensamiento basiliano hondamente sentido, que toda 
naturaleza no corrompida por im torcido pensamiento y un cora- 
zon voluntariamente desviado de Dios, es ya un signo natural 
glorificador de ese mismo Dios. Pero si, sobre la natural pureza se 
ahade un conocimiento racional acerca de Dios, se da un aumento 
de gloria, amplificador del mismo signo natural. Es el caso del 
sabio y profimdo fil 6 sofo cristiano: «Pues cualquiera, que de las 
cosas divinas, ordinada y cultivadamente es capaz de pensar, de 
modo que siempre opine rectamente del Padre, de la divinidad 
del Unig^nito y de la gloria del Espiritu Santo, ese da gloria y 
honor al Senor. Pero esa gloria la aumenta el que es capaz de dar 
la raz 6 n por la que han sido creadas todas las cosas; y por la cual 

^ In Psalmum 45, P6 29, 428. 

* In Psalmum 45, P6 29, 428. 

* In Psalmum 33, PG 29, 360. 

* In Psalmum 33, PG 29, 353. 
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se conservan, por cuya providencia llega hasta los m4s diminutos 
seres; y por la cual seran llamadas a juicio despu^s de la ad- 
ministracidn del tiempo. Aquel que puede, con pensamientos 
claros, explicarse a si mismo cada cosa; y despues que 61 haya 
llegado a comprenderlo, pone de manifiesto a los dem&s los ar- 
canos de la bondad de Dios, ese es aquel que tributa a Dios honor 
y gloria, viviendo, por igual raz6n, del modo que conviene a esa 
contemplaci6n »^. 

Es un caso particular de la gloria divina resultante del hecho 
mismo de vivir el fin ultimo de la vida humana: dPorque aquel 
que conscientamente se apresura por el camino hacia la beatitud, 
4se exalta a Dios. Por el contrario, aquel que toma la via contra- 
ria, 4ste, lo que casi es erroneo decir, en cuanto estd de su parte, 
degrada a Dios»^. 

Un primer efecto concomitante de esa primera iluminacidn de 
lo divino en el alma es el goce resultante de esa gloria objetiva 
traducido en impulse amoroso para con ese mismo Dios, que 
sagita sus rayos en la parte m&s alta del alma: 4[Si alguna vez, 
algun rayo de luz como desprendido te hubiese dado un repentino 
conocimiento de Dios; y hubiese ilustrado tu alma, de modo que 
te muevas a amar a Dios y despreciar todas las cosas corporeas, 
solo por aquellos breves mementos de felicidad, entenderds com- 
pletamente el estado de los justos que invariable e indefectible- 
mente se deleitan en Dios^^. 

Es la experiencia deleitosa de la vida divina; el gusto y sabor 
de la suavidad de Dios de que habla el Profeta: Oustate et videte 
qtumiam atuivis est Dominus, Para conseguir dso, inutilmente lo 
hardn las palabras del orador e predicador; serd el propio sujeto 
el que, por un examen diumo de las verdades dogmdticas, ex- 
perimente la bondad divina: . . . ^dv xd xfjq dkrj&elag ddy/nara 
ini nXiov PaaavlaavxeQ, dwrj&d>iLiev xfj olxslq neiqq. xijv XQYiaxdxrixa 
xaraXaPeiv rov KvqLov^. Aqui, en esta vida, ese gusto de lo divino 
solo es posible de un modo muy mezquino. Es el gusto que pone 
el mddico, en las comidas del enfermo que sufre del estomago, 
para estimular su inapetencia. 

Para San Basilio, el alma y espiritu de David, es el simbolo 
de las almas que se entregan a Dios; que a Dios, recurren en su 

^ In Psalmum 28, PG 29, 385. 

* In Psalmum 29, PG 29, 308. 

* In Psalmum 32, PG 29, 323. 

* In Psalmum 33, PG 29, 365. 


Digitized by v^ooQle 



Filosofia de San Basilio Magno 


469 


pequenez; y en Dios estan confortados. Suscepisti me ... Si; 
Dios al alma humilde, en las profundidades peligrosas de la 
vida, la sostiene «como aquel que, a un nino que no sabe nadar, le 
sostiene con la mano»^. 

Dios es Padre; y su patemidad esta en querer que todos par- 
ticipen de la vida: 8xi S pev 6 0e6g, rovrd iari, ndvrag fiexix^iv 
avxov xfjg A veces castiga; y como el buen medico hiere y 

opera el miembro enfermo. 

Todo le ve y lo conoce®; y con su providencia todo lo go- 
biema^; y por el mismo el justo estd defendido contra las insidias 
del enemigo, que es el pecado. Para eso es necesaria la oracidn 
sincera y afectuosa, opuesta a la fribolidad y charlataneria^. 

Los refulgente rayos de los ojos divinos producen en el alma 
paz, dulzura y belleza. Pero todo eso se pierde cuando Dios aparta 
BUS ojos del alma: elt] dv rj xagax'fj alaxog xal dcrdiveia y>vxtj^t 
ix xfjg duto Qeov &}loxQuaaeo)(; iyyivofidvrj^. Magnlfica glosa es la 
que hace del verso octavo del Psalmo 29 — Domine, in voluntate 
iua praeatitiati decori meo viriutum. Con platdnico esplritu habla 
de la belleza nativa del alma; y con cristiana fe de la deformidad 
de la misma; deformidad consecuencia del pecado. Por 4so 
«para que la belleza del alma se d^; y se d4 la fuerza para obrar, 
nos es necesaria la gracia divina»^. 

El que estd encaminado hacia el ultimo fin, de ima sola cosa 
tiene que huir del pecado; y un unico refugio tiene que buscar: 
Dios®. 

He ahi toda la economia de la vida aut4nticamente humana y 
racional; de la vida que tiene ima irresistible tendencia a la 
felicidad. Ese economia se cifra en tres fundamentales momentos, 
como otros tantos puntos de referencia sin los cuales no es posible 
acertar con el t4rmino deseado: Dios, al principio del camino. 
Dios, en el camino. Dios, en el t4rmino del camino. 

Dificil es encontrar, en el pensamiento cristiano contempo- 
raneo de San Basilio, una sintesis tan firme y completa de la 


^ In Psalmum 29, P6 29, 310. 

* In Psalmum 29, PG 29, 313. 
« PG 29, 343. 

^ PG 29, 246. 

» In Psalmum 28, PG 29, 302. 

• In Psalmum 29, PG 29, 320. 
’ In Psalmum 29, PG 29, 317. 
« In Psalmum 45, PG 29, 417. 
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doctrina acerca de Dios, en cuanto ser bueno, plenamente bueno, 
como la que encontramos en estas Homilias; y especialmente 
cuando glosa el Psalmo Primero, en aquel verso: Beaius vir, qui 
non abiit in consilio impiorum, El bien que es verdaderamente 
bueno es lo que merece ante todo y sobre todo ser recomendable: 
rovro dd iartv 6 0e6g . . . fjtaxdQiav yog rep Svri to avrdxaXov, Jigog S 
ndvxa dno^XiTtei, oS ndvra ieplsrai, 'fj irgsTtrog (pvaig, to decmorixov 
d^Uo/ia, 'fj ddx^tjrog dXvnog dis^ayeoyijy negl i)v ovx Sorof 

cMolcoaig, ovx Sjtrexai fAera^ohj' Pgvovoanrjyi], fj &<p&ovog x^^f 
6 ddojzdvTjrog Orjaavgdg. «Ese ser es Dios; 61 es autohermoso; a 61 
miran todas las cosas; 61 es naturaleza inmutable; voluntad 
imperial, imperturbable vida, indisoluble administracidn, que no 
puede cambiar; fuente perenne, inmortal gracia, inextinguible 
tesoro»^. 

Los hombres ignorantes y amadores del mimdo, que desconooen 
la naturaleza del bien per excelencia {dyvoothfxeg avrov rov dyot&ov 
xrjv (pvaiv) prefieren el amor de las cosas que son nada: las rique- 
zas, la salud, el esplendor de la vida .. . Mds: usan de ello para 
pecar. 

Se situan frente a Dios y rechazan aquello que es el fin de su 
vida; viatico para la misma y t6rmino bienaventurado de ella. 


7. Fundamentacidn racional de la culminacidn 
teol 6 gico>cristiana 

Hemos dicho anteriormente que bien pudiera considerarse, en 
estas Homilias de San Basilio Magno, la presencia del primer 
tratado teol 6 gico De Deo elevante; asi como en las Homilias sobre 
el Hexa 6 meron, el primer tratado teoldgico-cristiano De Deo 
creante. Pero eso podria ser una objeci 6 n a un estudio filos 6 fico de 
las Homilias sobre los Psalmos del propio San Basilio. 

A1 Congreso Intemacional de Filosofia, celebrado ultimamente 
en Venecia-Padua (Italia), presentamos una comunicacidn con 
las conclusiones generates sobre la Filosofia de San Basilio en las 
Homilias sobre el G 6 nesi 8 . En la V. Semana espanolo de Filo¬ 
sofia, igualmente celebrada prdximamente, presentamos otra 
comunicaci 6 n sobre la Finalidad en las mismas Homilias basilia- 
nas. Con ello hemos querido demostrar que el pensamiento de 


^ In Psalmum 1, PG 29, 216. 
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San Basilio, eminentemente pastoral y evang^lioo, est& impreg- 
nado de un hondo sentido filos6fico. 

El que San Basilio homilie los Psalmos de David; o el Libro 
del Genesis, y busque en la palabra revelada los fundamentos de 
la Fe cristiana; de la concepcidn sobrenatural de la vida de la 
gracia divina, no le impide ni le prohibe buscar en la raz6n 
natural del hombre lo que para dl, en buena voluntad, en el buen 
sentido y rectitud natural, es guia natural y preparacidn para la 
vida sobrenatural. 

Cuando San Basilio habla de la temporalidad radical del 
hombre, lo hace porque la experiencia se lo dice, antes que el 
texto de los Psalmos o el Libro de Job. Cuando habla de la inani- 
dad de las riquezas y de los punzantes cuidados que producen en 
el coraz6n, es porque el desengaho se ha cruzado con ^1; y tal vez 
le desperto de su ceguera ante el consejo evang^lico: Si vis per- 
fectus ease, vade. vende qvxie habea et da pauperibus, 

Cuando busca la paz del alma en la contemplacidn de lo etemo 
y en la busqueda de Dios; siendo cierto que es la Fe en la palabra 
de Jesu-Christo la que estructura su mistico ascenso a la con- 
templaci6n del Bien sumo; no lo es menos que, en esa misma 
estructura ascensional, estd presente un platonismo, enamora- 
miento de la verdad, de la belleza y de la bondad que resplandece 
en el cosmos; y en cuyas huellas esta la voz de Dios. 

Cuando glosa los Psalmos, en lo que a Dios providente y Padre 
bondadoso se refiere, no olvida que ese Dios es el que sale al paso 
al alma racional ya desde el primer momento en que la raz6n se 
abre, a su vez, paso en busca de su hacedor. 

Cuando, en fin, nos describe dramdticamente los dos caminos 
que conducen por los pianos de la vida, — guardado el uno por el 
diablo, el otro por el angel bueno — lo que la Fe le ha dado sin duda 
a conocer —, esa descripcidn tiene el^mentos sacados de las reales 
conductas de los hombres, no menos que de las diversas filosifias 
que han intentado explicar la finalidad de la vida.La realidad del 
t^rmino de la vida — la muerte — no la conoce por la Fe; la sabe 
por la raz6n y la eicperiencia. De la infelicidad ultima, de los que 
cifran la felicidad en estas cosas de aqui abajo, habla porque la 
raz6n ve que nada finite satisface las ansias de lo infinito que tan 
arraigadas estan en el alma humana. De la felicidad ultima en 
Dios, para los que van por el buen sendero, puede racionalmente 
establecer conclusiones por una raz6n sencilla, no solo de cardcter 
dogmdtico, sino de caracter filosofico: la de que e 1 fin de la crea- 

81 StudJa Patristica V 
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ci6n entera no puede estar desligada del fin del creador; y que el 
fin del creador no pudo ser otro que su propia glorificacidn; y que 
una criatura racional esencialmente se ha de sentir ligada con ese 
fin, conoci6ndolo y am&ndolo. 

Baz6n y Fe, experiencia y revelacidn van siempre unidas, con 
indisoluble vincuUo, en el pensamiento homil^tico de San Basilic. 
Por 6so, en la culminacidn de ese pensamiento teoldgico y dog- 
m&tico, se insertan las raices que emergen de un concepto racional, 
como punto de partida. De esa conjimcidn armoniosa sale un 
pensamiento de filosofia cristiana y ima teologia dogmatica y 
patristica, en cuya respectiva historia general creemos que el 
pensamiento de San Basilio tiene significacidn e importancia. 
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Peu d’oeuvres, m^me panni celles de Platon, ont autant que 
les Lois et VEpinomis cities, all^gu^es, adapt4es, transpos^es 
dans la tradition patristique des premiers siecles, depuis les apo- 
logistes grecs du 11^ jusqu’i Th^odoret de Cyr et S. Cyrille 
d’Alexandrie au V«. Facile pour les ouvrages 4dit4s dans les 
Oriechische christliche Schriftsteller (Clement, le Contra Celsum 
d’Origene, la Preparation dvangdliqu^e d’Eus^be de CAsar^e) ou 
dans Sources chrdtiennes (la Thirapeutigw de Th^odoret), le 
relev6 complet des allusions et citations Test moins pour ceux 
dont il n’existe que des Editions vieillies (Otto pour la plupart des 
apologistes), avec les tables de Fabricius—Harles ou de Migne. 

situation d^crite en 1944^ s’est am^lior^e depuis quinze ans 
et les recherches parallfeles d’4rudits de plus en plus nombreux 
laissent esp^rer d’autres progres. M*4tant limits dans les Melanges 
Saunier aux livres I—VI des Lois, dans les Melanges Desrousseaux 
It VEpinomis^, dans les Melanges Vitelli et les Melanges Dies k la 
Preparation evangeiique d’Eusebe*, dans la Revue des Etudes 
grecques de 1955 aux citations de Th^odoret^, je voudrais au- 
jourd’hui completer Tapport patristique et en g6n4ral celui de la 
tradition indirecte pour les livres VII—XII des Lois, en interrogeant 
sp^cialement Clement d’Alexandrie, Origfene (pour le livre X), 
M6thode, Ath^n^e (pour VII—VIII); au IV® si^cle, Eusfebe; au V®, 
Th6odoret et Proclus; au VI®, les commentateurs d’Aristote Jean 


' La Tradition indirecte des Lois de Platon (livres I—IV), Melanges J. Sau¬ 
nier, Lyon 1944, p. 27—40, surtout 27—28 et 40. 

* La Tradition indirecte de FEpinomis, Melanges Desrousseaux, Paris 1937, 
p. 349-356. 

* Les Lois de Platon et la Preparation evangeiique d’Eusebe de Cesaree, 
Raccolta di Scritti in onore di Girolamo Vitelli = Aegyptus 32,1952,223—231; 
Eusebe de Cesaree juge de Platon dans la Preparation evangeiique. Melanges 
A. Dies, Paris 1956, p. 69—77. 

® Le Platon de Theodoret, Revue des Etudes grecques 68,1966,171—184. 
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Philopon et Simplicius (pour X), puis Stobee; enfin les lexico- 
graphes, surtout Suidas. 

Ath^nagore cite Oorgiaa, PhMon, Ripyblique^ PhHre, Politi¬ 
que, Timie, la IP Lettre; il n*a rien des Lois, Au contraire, Th6o- 
phile d’Antioche {A Autolycus) a trois citations du 1. Ill 677 a—b 
= (trfes librement) III 18, 2; 677c—d = (attribu6 aux IloXixelail) 
III 16, 6; 683b = (cit4 k contre-pens) III 16, 11. GofiFcken dit de 
lui: «Platon, naturellement, il ne Ta pas lu, bien qu’il le cite sou- 
vent expressement; car pr4cis6ment ces citations sont fausses»^; 
il disait plus haut des premiers apologistes en g6n6ral: «Il8 ne 
lisent pas encore Platon dans le texte original, quand bien m6me 
ils ne jurent que par lui*.)^ 

S. Justin, philosophe et martyr, ne cite que VApologie de 
Socrate, Oorgias, Phidon, Ripublique, PhHre,PhiUbe, Timie. La 
Apologie contient sans doute (9,7) une allusion k Lois 11 
661 d 1—4, mais assez vague, et sans que Platon soit nomm4 k cet 
endroit comme il Test souvent ailleurs. 

element d’Alexandrie est le plus riche des Pferes en citations 
platoniciennes; il ne precede pas par longs extraits, k la fa 9 on 
d’Eusfebe, et celui-ci a mat^riellement un plus grand nombre de 
lignes emprunt^es k Platon; mais la connaissance que Clement 
avait de son maitre est beaucoup plus personnelle, et je ne saurais 
souscrire au jugement de GeflFcken, pour nil utilise moins les 
sources que de bons compendium8»*, et, «^crivain extr6mement 
superficiel, multiplie les confusion8»^. Il reste que, pour I’^tablis- 
sement du texte, Eusebe et Stob6e rendent beaucoup plus de 
services, ainsi que I’ont montr^, pour les livres I—VI, les articles 
ant^rieurs et, pour VII—XII, I’apparat d’A. Di6s. 

Voici done, livre par livre, Tessentiel de la tradition indirecte 
pour la seconde partie des Lois, 


Livre VII 

D^s la premiere page du livre, nous rencontrons une citation 
de Stob4e (788c 6 ovxovv — 789a 5 aojpdxoDV = II 31,110* (non 


1 J. Gefifcken, Zwei griechische Apologeten, Leipzig 1907, p. 261. 
* Ibid., p. XVII. 

® Ibid., p. 252. 

^ Ibid., p. 253. 
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110*, comme Tindique I’apparat d’A.Difes), p. 224, 21—225, 6 
Wachsmuth. La suivante, 789c 8 Jrt — d 6 naqadiddvai = IV 37, 
24, p. 894, 1—7 Hense, est omise par Dies, comme celle de XI 
929c 5 rd — 7 nitpvxev = IV 11, 16, p. 340, 11—12 H., Tune et 
Fautre, vraisemblablement, parce qu’elles ne foumissent pas de 
variante. Autrement, A. Dies a relev4 toutes les citations dn 
FloriUge^ treize en tout pour le 1. VII, dont les vues sur T^ducation 
ont particuli^rement int4ress6 Stob^e. Clement en a une dou- 
zaine, dont six, k en croire Stahlin (quatre plutot selon nous) sont 
de vraies citations; mais Eus^be n’en a que cinq, relativement 
brfeves; et Th^odoret n’en a qu’une, signal^e par Difes (804d—e 
= IX 39; d’apr^s Eus^be). Ath4n4e a une ligne (819b 4 jLtijXajv 
— 6 avrd)v = XV 670f), omise par Difes. La «vierge-reine)> de 
796b 6, qui ouvrait une citation d’Eusfebe, reparait chez Proclus 
{inRemp. II 270, 2—3 Kroll) et Suidas: 796b 6 d — c 1 d^qeiv 
= 8. V. &&VQeiv I 73, 3—6 Adler (Suidas donne a&vqai au lieu 
A'di&vqeiv). Mdthode n’a rien. 


Livre VIII 

Stob4e cite quatre fois ce livre; mais les deux citations de 
846d se recoupent partiellement. Cldment y fait six emprunts, 
dont trois sont des citations proprement dites; Eus^be, cinq, 
dont aucun n’a passd chez Th^odoret. Athdn^e a une citation, 
848d 8 — 846a 2 ^rjjLiiova&a) = XV 663c—d, non signal^e par 

Difes (e 4, entre ^dv di et rojv yetrdvoDV, A d’Ath^n^e donne xal au 
lieu de Vix de Platon). Mdthode a deux groupes d’expressions 
(837b 8-c 1, 841 d 4-6). 


LivreIX 

Encore deux allusions de M^thode. Six citations de Stobde, 
toutes dans son livre IV. Dix d’Eus^be. Une seule de Cldment: 
869d 6 6? - el Xiyeiv = Sir. II 6, 22, 7; II 124, 27-126, 1 St., 
omise de Difes, peut-6tre avec raison, vu Tinsignifiance de 
Tunique variante (omission d'avrd d 7). Deux de Suidas. 
Une de M^thode. Th^odoret n’a qu’une allusion k 867d—868 e 
(= IX 65). 
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Livre X 

A ce livre, le plus riche pour les Pferes, Stob4e ne prend que 
deux textes, tandis qu’Eusfebe en reproduit plus de la inoiti^, 
sous la forme de longs extraits, comme fait Th^odoret d’apr^ 
lui. 896d—e se trouve aussi chez Clement (qui a cinq autres 
textes dont une seconde citation proprement dite); on verra chez 
P. Canivet le rapport des trois citateurs; Th^odoret, semble-t-il, 
«ne depend directement ni de Clement, ni d’Eus^be»; il pouvait 
exister «un recueil oil Clement aurait lui-m6me trouv^ ses textes, 
et Th^odoret aprfes lui»^. UHistoire d*une entreprise apohgitiqut 
an F® siicle 4tudie en detail toutes les questions que posent les 
citations communes it Th6odoret et it Clement, it TTi6odoret et k 
Eus^be, aux trois auteurs ensemble; elle conclut it une assez 
large ind^pendance de Th^odoret, et les fragments «qui r^clament 
une autre source que les Stromates ou la Priparation (vangilique% 
permettent de reconstituer «le florilege platonicien#*. 

La premiere partie du 1. X, sur le mouvement de Tame, devait 
int4resser les commentateurs d’Aristote. En fait, Simplicius et le 
chr^tien Jean Philopon n’interviennent que pour ce livre. 
Comme A. Dies n’a pas fait 4tat de leurs citations, j’indique les 
principales, avec les le 9 ons qui m^ritent une mention. 

Philopon, In Aristotelis de anima (ed. M.Hayduck, 1897; 
Commentaria in Aristotelem Oraeca (CAO) XV), 96, 14—16 H. 
adapte 896e 10—896a 2; 71, 10—13 H. cite 896e 8 &yei — 9 xm\- 
aeaiv, puis transpose e 9 alg — 897 a 2 iy^evaphcog, en rempla 9 ant 
les verbes par les substantifs correspondants. 

Simplicius, In Aristotelis de anima (ed. M.Hayduck, 1882; 
CAO XI). Deux allusions: 894c 3—8 =12 (26,20—21H.); 
898a 8-b 2 = III 11 (312, 27-28 H.). 

Simplicius, In Aristotelis de caelo (ed. I. L. Heiberg, 1894; 
CAO VII). Deux allusions (894a 1—8 = 320, 12 H.; c 3—6 = 382, 
6 H.). Deux citations: 894a 1 ylyverai— 8 7iavTekd}g= I 3 (103, 
23—28 H.), avec la variante notable, a 6, pexa^alvov, pour le 
fjLExa^dXXov d’AO; 896a 9 el — S elgrjpdvcov = II 2 (389, 31—33 H.), 
avec deux 14g6res omissions (a 6 ncog, a 7 xa&djieq — X&yeiv), 

^ P. Canivet, Histoire d’une entreprise apolog^tique au V® si^cle, Paris 
1958, p. 204. Je rends compte de cet ouvrage, prisont4 k la Sorbonne comme 
these principale pour le doctorat ds lettres, dans la Theologische Literatur- 
zeitung 84, 1959, 916—917. 

* P. Canivet, op. cit., p. 275. 


Digitized by v^ooQle 



La tradition indirecte dee Lois (VII—XII) 


477 


Simplicius, In Ariaiotelis Physica (ed. H. Diels, 1882—1895; 

X, & pagination continue). Une douzaine de citations. 

889b 1 code — d2 fiBxexo^aa^ = II6 (355,24—356,3 D.); c2 ratJrd 
AO SimpL: xav&' 77° Difes; deux 14g6res omissions (b 6 Ixaara, 
c 5 riva). 

889b 1 7tvQ — 2 (paaL = 116 (358, 14—15D.); 2 <pouxlv SimpL 
cum AO et Eusebii N. 

893e 1 TiQoarvyxdvovrai — 4 avyxQiverai, 6 xal — 7 qy^lvei 
= VIII 7 (1267,23—27); id. (mais jusqu’i 894a 1 djteiAAvTaO 
= VIII 7 (1273,6-11). 

895b 3 ^x^ - 6 = VIII 5 (1248, 1-3 D.). 

895c 4 - 8 xivfj = VIII 1 (1119, 13-16 D.). 

895 c (7 -) 10 = II 2 (286, 3 D.). 

895c 7 jiiwv - 10 = Vni 4 (1209, 29-30 D.). 

895e 10 — 896a 4 nQoaayoQevofiev = VIII 5 (1248, 12—15 D.). 

896c 1 yyvx'fpv — 3 (pvaiv = EE 6 (356, 4—5D.). 

896e8 dyei - 897a 4 xiv^asiq = VIII5 (1248, 25-29 D.); 
a 3, ndaai SimpL: ndaaiq Platonis codd.; a 4, om. ^ cum Eus. 

896e 8 dyei — 897a 2 hpevafjUvcoq (om. e 9 xal yfjv xal ^dkarrav) 
= III 1 (421, 19-21 D.). 

898 a 8 xard ravrd xal (baavrcog xal neql xd avxd — b 2 q)OQalQ 
(om. b 1 Uymneg) = III 1 (420, 29-31). 

898b 2 a(palQag ivxdgvov = V 1 (821, 19 D.). 

Pour en finir avec le 1. X, notons deux allusions du Contra 
Celsum d’Origfene k 886a—e ( = V 6; II 5, 25—6, 8 K.) et 903b—e 
(= IV 99; I 372, 12—20K.); douze de Proclus (deux in Alcib. 
pr., deux in Cratylum, deux in Rempyblicam, six in Tirmieum)\ 
quatre de Methode; et une citation de Suidas, 910b 8 pi) — c 2 
6rjfx6aui= s. v. dQyeibveg IV 552, 24—25 A. (b 8 iaco Suid.: 'decbv 
Platonis codd.). 


Livre XI 

Dix citations de Stob^e (dans ses livres III—IV); celle de 

917 b 8 sv. se trouvait deux fois, partiellement, chez Clement. 
Quatre citations d’Eus^be, dont deux ont passd chez Thdodoret, 
la premiere partiellement. Deux de Suidas, la seconde deux fois: 

918 c 5 nqayixa — 6 dQsxfjg = s. v. eldda II 519, 18—19, s. v. (pavkov 
IV 705, ^7; apres ngaypia, Suidas les deux fois et de mSme 
VEtymologicum Magnum (789, 40 Gaisford) ins6rent im dd qui 
supprime I’asyndfete. 
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Livre XII 

955e—966 a est en partie commun k Clement, Eus^be et Th4o- 
doret. Des quatre citations de Clement, plus littoral que d’habi- 
tude, les trois premieres se recoupent. On comparera pour ce 
passage les apparats d’A. Difes (Lois) et de P. Canivet {ThSrapeu- 
tique). C’est le seul du 1. XII k 6tre cit4 par les Pferes. II manque 
chez Stob^e, qui cite pourtant sept fois le livre XII. Suidas a 
947d6 '^xrjv — 7 Ttorl/nwv s. v. y)aXlda, IV 838, 17—18 A., avec 
deux variantes int^ressantes: d6 yrjg: yfjv Suid.; 7 Ttorlfuov: 
noXvrt/Mov Suid. (cf. le ngorl/Mov d’Arethas = A®0®). Le De resur- 
rectione de M4thode a une citation (XII 961 e 7 jroAldiv — 
deiyfidxiov = I 43, 1; 289, 9 Bonwetsch) et deux allusions. 

Ce bref expose, avec ceux qui Font pr6c4d4, aura peut-^tre 
contribu^ k la reconstitution du floril^ge platonicien, qui doit 
tant aux travaux sur Th4odoret de P. Canivet^. Le tableau que 
celui-oi a dress6 par themes dans la troisi^me partie de son 
Hiatoirey consacr^e k «la culture profane de Th4odoret», ne com- 
prend que six textes des Lois: IV 716e 7—716b 6 (p. 277), IV 
716c 6-d 3 (p. 281), VI 766e 3-6 (p. 286), X 896d 10-e 6 
(p. 276), XI 926e 9-927a 7 (p. 283), XII 965 e 7-966a 6 (p. 279), 
auxquels il faut ajouter Epinomis 986 c 1—7 (p. 278). Des dia¬ 
logues comme le ThiitHe reviennent plus souvent dans la liste; 
on n’en d^duira pas que pour la tradition indirecte le Thiitite 
importe plus que les Low; seulement, comme le florilege ne peut 
se reconstituer qu’4 partir d’une ^source X)) — celle k laquelle il 
faut recourir quand Th^odoret s’^carte de Clement ou d’Eusebe 
ou de Tun et I’autre pour une citation qu’il partage avec eux, — le 
principe de la m4thode oblige it laisser de c6t6 les textes, beaucoup 
plus nombreux, que Th^odoret emprunte tels quels it ses devan- 
ciers. «Sa culture est celle d’un litt^raire»*; rien chez lui de «ce 
substrat qui, chez des auteurs comme Justin, Orig^ne ou Gr4- 
goire de Nysse (ajoutons: Clement d’Alexandrie), oh le texte de 
Platon affleure sans cesse, est une preuve irrecusable de leur 
culture philosophique^.^ Pour etablir le texte des Lota et de 
VEpinomiSy seules pouvaient servir les citations proprement 
dites, et I’edition des Universitds de France en a fait largement 

^ Ci-dessus, p. 476, n. 1. 

* P. Canivet, op. cit., p. 290. 

» Ibid. 
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6tat; 8*agit-il, en revanche, de determiner le degr6 de culture pro¬ 
fane atteint par tel ou tel Pere, les allusions et souvenirs prennent 
toute leur importance, et il faut savoir grd au C16ment d’O. Stahlin 
de leur avoir accordd autant de place. C’est dans ce sens que 
vont, parmi d’autres, les recherches d*un P. Courcelle ou d’un 
J.H.Waszink^ 

^ Cf. J. H. Waszink, Platonisme et christianisme ancien (Entretiens but 
I’antiquit^ classique III, Recherches but la tradition platonicienne, Geneve- 
Vandoeuvres et Paris 1957, p. 137—174); dans Recherches de science 

religieuse 47, 1959, 276-277. 
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Allusions to Christianity in Themistius’ Orations 

G. Downey, Washington 


There is not usually much question as to what the early Greek 
Fathers knew about paganism. What their pagan contemporaries 
knew about Christianity is not always so plain, since the reactions 
of the champions of paganism to the new religion were more indi¬ 
vidual; yet the study of the pagan reactions is fruitful for our 
knowledge of the intellectual atmosphere in which the Greek 
Fathers worked. The position of the Emperor Julian and his 
knowledge of Christianity are well known, and study of the work 
of Libanius, the teacher of St. John Chrysostom, shows that, 
characteristically, he was ignorant of the doctrine — or at least 
professed ignorance of it — though he knew Christians and re¬ 
spected them as individuals'. 

In this respect the third great figure of the Greek East in the 
fourth century, Themistius, has only recently been studied in 
detail. I take the opportunity to offer here some observations 
made in the course of preparing a new edition of Themistius’ 
orations for the Teubner texts and an annotated English trans¬ 
lation of the orations which will be published separately*. 

^ Among the studies of Julian's views may be mentioned that of H. Reader, 
Kaiser Julian als Philosoph und religioser Keformator, Classica et Mediaevalia 
6, 1944, 179—193. On Libanius, see J. Misson, Libanius et le Christianisme, 
Mus^e beige 24, 1920, 72—89, and, recently, P. Petit, Libanius et la vie muni- 
cipale k Antioche au IV® sidcle aprds J.-C., Paris 1955 (Institut Fran^ais 
d’Arch^ologie de Beyrouth, Bibliothdque arch6ologique et historique, 62), 196. 

* The new edition of Themistius’ orations is based on the work of Heinrich 
Schenkl, who was preparing an edition for the Teubner series but died before 
his work could be completed. The new edition will contain, in addition to the 
results of Schenkl’s labors, further material of my own, as well as new texts 
and translations by Dr. Irfan Kawar and Dr. Rudolph Mach of the writings 
of Themistius which are preserved only in Arabic and Syriac. I take this oc¬ 
casion to record my indebtedness to Professor Wilhelm Ensslin for his helpful 
interest, and to Professor Johannes Irmscher for the unfailing kindness and 
generosity with which he has encouraged and assisted the work. 
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If Julian attacked Christianity, and Libanius ignored it, The¬ 
mistius set himself to compete with it by endeavoring to show 
that, as he conceived it, pagan philosophy oflFered all the good 
things that were to be found in Christianity. Instead of arguing 
against the Christian teaching, he sought to imply that the pagan 
way of life was in fact superior to the new Christian doctrine^. 

How thoroughly Themistius may have been acquainted with 
Christian belief and Christian writings we cannot now be certain. 
However, his distinguished and influential position at court and 
his public career were such that it seems reasonable to believe 
that there were at least some occasions when he was required by 
his official position to be present at Christian services such as 
major festivals of the Church and the imperial anniversaries, 
services at which, one would think, all the members of the im¬ 
perial court and all the high officials of the government at Con¬ 
stantinople would be expected to be present*. Chosen to be a 
member of the Senate of Constantinople in 355, when he was 
about thirty-eight years old, he was often appointed to dele¬ 
gations sent by the Senate to the various emperors, and he also 
served as a special ambassador on several occasions. In the 
winter of 358/9 he became proconsul, and as such served in ac¬ 
tuality as praefectiLS urbis of Constantinople for one year. The 
Emperor Valens and the Emperor Theodosius both entrusted 
him with the education of their sons. He served again as praefec- 
tu8 urbis of Constantinople in 383 and 384, and, as such, was 
princeps senatus. He died soon after 388. 

There must have been at least some occasions during a career 
such as this — and especially in the reign of the most Christian 
Emperor Theodosius — when Themistius could hardly have 
escaped attending Christian services of an imperial character. 
He must also, in the course of his duties, have come to know 

^ See my papers: Education and Public Problems as Seen by Themistius, 
Transactions of the American Philological Association 86, 1955, 291—307; 
Philanthropia in Religion and Statecraft in the Fourth Century after Christ, 
Historia 4, 1955, 199—208; Themistius and the Defense of Hellenism in the 
Fourth Century, Harvard Theological Review 50, 1957, 259—274. Another 
paper, “Julian and Justinian and the Unity of Faith and Culture”, read at the 
meeting of the American Society of Church History 1958, is printed in Church 
History 28, 1959, 339—349. A translation of Themistius’ Or. 1 has been 
published in Greek and Byzantine Studies 1, 1958, 49—69. 

* On Themistius’ career, see W. Stegemann, Themistios, no. 2, Pauly- 
Wissowa-Kroll, Realencyclopadie 5 A, 1642—1680. 


Digitized by 


Google 



482 


G. Downby 


something of the official documents of a Christian character 
which concerned the Emperor. 

As is well known, the extant orations of Themistius — which 
do not represent the whole of his writing — contain three quota¬ 
tions of the famous passage on the divine guidance of the ruler in 
Proverbs 21,1, “The king’s heart is in the hand of the Lord, as 
the rivers of water: he tumeth it whithersoever he will” (cSoTwrp 
OQixij idaroQ, oiSrojg xagdla fiaaiMayq h ^eov' idv •^iXoyv 
vevai), ixel ixXtvev avtijv). This phrase appears first in Or. 7, ad¬ 
dressed to Valens in 36617. Here (89d, p. 107, 13 Dindorf) The¬ 
mistius paraphrases the words of the Septuagint. Speaking of the 
doctrine of Homer and other Greek writers, that “princes are of 
Zeus”, Themistius writes, “I once found the same thing stated 
elegantly in the writings of the Assyrians [meaning, according to 
current usage, the Hebrews], namely that the mind of the ruler 
is guarded in the hand of God (thg dga 6 vovq tov fiaaiXicog iv rfj rov 
TtaXdfifi doQV(poQelrai), and one must consider how great the 
danger is, if he embarks on an undertaking not in conformity 
with God’s wishes, of falling out of the hand which protects him”. 
The scholia in the MSS of Themistius note that the reference is to 
Proverbs and quote the text of the Septuagint. Themistius goes 
on to speak of the emperor’s duties which are thus set forth by 
the writings of both the Greeks and the “Assyrians”. 

He quotes the same passage again in another address on the 
duties of the emperor, prepared for the decennalia of Valens in 
373, at the request of the emperor himself. Here (Or. 11 , 147 b—c, 
p. 175, 17flF. Dindorf) Themistius paraphrases the passage in the 
Septuagint in almost the same words. It is noteworthy that in 
this instance he does not combine the reference with an allusion 
to the similar teaching of the Greeks. Even more significant is the 
markedly enthusiastic tone with which he introduces the phrase: 
“And I too — but do not accuse me of being among those who are 
over-wise — I have often taken pleasure in the writings of the 
Assyrians, and truly I love and admire them; they say some¬ 
where that the heart of the king is guarded in the hand of God. 
This seems to me to be well said in many respects, and especially 
because his mind will of necessity press on toward those things 
to which the hand of God will also go with him.” The phrase “do 
not accuse me of being among those who are over-wise” seems 
to mean that the Emperor is not to be surprised by Themistius* 
knowledge of Proverbs. 
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Themistius uses the phrase a third time in his discourse “On 
the philanthropia of the Emperor Theodosius”, written in 381. 
Here, as in the preceding instance, Themistius does not bring the 
phrase into relation with the doctrine of pagan writers (Or. 19, 
228d—229a, p. 278, 21flF. Dindorf). He takes his departure from 
the passage in Homer {Iliad 24, 527 flF.): “Neither do there lie on 
the Emperor’s floor two jars, as Homer says there lie on Zeus’ 
pavement two jars full of fates, the one of good ones, the other 
of the opposite. The Emperor, in fact, has no jar of death, but 
only that of life, always full and overflowing, from which un¬ 
mixed he draws and gives to men. He places his faith — and does 
well in this — in the Assyrian saying, that the heart of the ruler is 
guarded in the hand of God, which is unable to give itself 
willingly to death-bringing writings; but it is necessary for the 
man who easily writes such words to slip out of the hand which 
continually provides life.” It is notable that just before and just 
after this passage Themistius speaks of the Emperor “becoming 
like God” f\v fidvov dvvarai ^aaiXet^g 'deib dpoiova^ai (226d 
—227 a, p. 276, 20—21 Dindorf), and of the ruler as “created God¬ 
like” niqwxag ^eoeidijg (230a, p. 280, 4 Dindorf) — aU this in words 
which might be accepted in the Christian sense. 

These three passages, with which readers of Themistius have 
long been familiar, are of course very few in comparison with the 
wealth of allusion to the writings of the Greek thinkers — chiefly 
Plato — which are such a characteristic feature of his work; but 
they serve to exemplify the way in which Themistius sought 
both to please his Christian hearers and to show that he was 
familiar with Christian teaching, while at the same time he tried 
to maintain the validity of pagan thought. It is significant that 
Themistius chose and repeated this one passage in Proverbs and 
that the passage had to do with the nature of kingship, which was 
one of his principal themes. The phrase was a familiar one to 
Christian writers on this subject. It had been used, for example, 
by Athenagoras and by Irenaeus in their writings on the state and 
on the sources of the ruler’s power, and in 363, only three or four 
years before Themistius employed it for the first time, Athana¬ 
sius had cited the same passage at the beginning of his epistle to 
the Emperor Jovian^. It seems significant also that Themistius 

^ Athenagoras, Legat. 18; Irenaeus, Contra Haer. 5, 24,1 (cf. C. J. Cadoux, 
The Early Church and the World, Edinburgh 1925, 265. 375); Athanasius, 
PG 26, 813 B (quoted by Theodoret, Hist. Eccl. 4, 3,1). 
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chose to cite a passage from the Old Testament which, for his 
purpose, antedated Christianity. The doctrine of the ruler’s posi¬ 
tion and power put forth in Romans 13 had become more in¬ 
fluential than the passage in Proverbs (and such passages as 
Wisdom of Solomon 6, 1—3), and in fact Irenaeus after citing 
Proverbs goes on to quote Romans 13. We cannot be sure 
whether Themistius was familiar with Romans 13; but if he was, 
it seems to be suggested that he would have preferred the text in 
Proverbs because it was older, and perhaps because he did not 
wish to make a specific reference to the New Testament. Citation 
of the “writings of the Assyrians” allowed him to maintain a 
more impersonal attitude. 

In addition to the allusions to the text in Proverbs there are 
otherv^passages in Themistius’ writings which might be taken to 
refer ?to various points of Christian teaching and literature^. 
These are less specific but they do give us some insight into The¬ 
mistius’ methods. 

One notices first of all that there are several possible allusions 
to Christianity in the first of the orations which Themistius, then 
making his d4but as a public orator, addressed to the Emperor 
Constantius, in the summer of 350. The most striking of these is 
a passage which could be taken as a supercilious allusion to the 
Arian controversy. Speaking of the nature of God (i. e. the mono¬ 
theistic supreme deity in whom Themistius and other pagans 
believed), Themistius writes (Or. 1, 8a—b, p. 8, 19flF. Dindorf): 

If justice consists in the making of covenants and the maintenance of re¬ 
lations with those who are in agreement with us, how could there be any stain, 
in this respect, on the life of him (God) who is above all contracts? But as I 
said, we consider these names unworthy of God, as being trifling and inferior; 
but when we call him (God) lover of mankind ((piXdv^qcDnov) we do him no 
dishonor. The reason for this is that the mind of man is so made as to consider 
beneath himself everything which he can find in something which proceeds 
from himself. Thus our mind ascribes super-substantial substance and power 
of higher power and superlatively good goodness to the fount of all things 
(... o^alav re ^Tiegovaiov xal ^egdwafiov <5vva//iv xai vjieQdya&ap dycc&drrjra ...), 
but does this hesitantly, and takes care over the association of the words. 

A little later in the same oration (9d—10b, p. 10, 19flF. Dindorf) 
Themistius speaks of the Emperor as Good Shepherd in words 
which might indicate that he was acquainted with the description 


' Some of these have been discussed in my study in the Harvard Theo¬ 
logical Review cited above (p. 481, n. 1). 
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of the Good Shepherd in the tenth chapter of the Gospel of John, 
though the theme was of course a well known one and Themistius* 
words need not imply that he was familiar with the passage in 
the Gospel. There is also, early in the same oration, a possible 
parallelism between a phrase of Themistius and a passage in 
2 Corinthians. Speaking of the qualities of the ruler, Themistius 
says (4d, p. 5, 1 ff. Dindorf) “... or is it rather the role of benevo¬ 
lence {q)iXav9Q(x)nla) not to be overcome by anger? What else, in 
justice, can mildness (to tcq^ov) and reasonableness (to inieixdg) 
and gentleness (to rj/iegov) be called?** The coincidence with 
2 Cor. 10, 1, dia tfjg ngavtrjtog xal inieixelag tov Xgiatov, may 
be fortuitous, but it is none the less curious. Finally, the same 
oration contains another phrase which could be taken to reflect 
Christian language (9a—b, p. 9, 27flF. Dindorf): “This is what it 
is to admire him [the ruler], this is the great song of prai ,e, this 
is a dedication fitting for a king, namely to set up, not bronze or 
silver or gold, but one’s own soul made into an image of God 
(elx6va ^eot;).** To a Christian, this use of the words elxoav ^eov 
might recall such passages as 1 Cor. 11,7, 2 Cor. 4, 4, Col. 1, 16. 

This early oration is the only one in which so many allusions 
or possible allusions of this kind are found. There are one or two 
other places that might be taken to reflect Christian ideas or 
language, but these are dubious^. 

The manner in which these allusions or possible allusions 
appear in Themistius’ preserved writings seems to suggest that 
he changed his method as his career progressed. In Or. 1 (dated 
360) there are several passages — including what might be a sar¬ 
castic reference to the Arian controversy — in which Themistius 
may have been trying to show his acquaintance with Christian 
ideas. 

Apparently references of this kind cease after 360 — at least 
they are less frequent and less clear — and then beginning in 
the reign of Jovian there is a plea (Or. 6, written 364) for religious 

^ In Or. 21, written in 355/6, Themistius uses the phrase “Greeks and bar¬ 
barians’* in the sense of “all peoples” (259a, p. 315, 10 Dindorf). While this 
might show acquaintance with Romans 1,14, it could have been borrowed 
from classical authors, e. g. Plato, Theat. 175 a; Isocrates, Evag. 17, 192 b. 
In Or. 7, the discourse in which Proverbs 21,1 is first quoted, Themistius 
writes of the so-cedled “Silver Rule” of Plato (Rep. 332aff., Crito 49aff.) in 
such a way that it might seem that he was offering this as the pagan counter¬ 
part of the teaching of the Sermon on the Mount (95a, p. 113, 9ff. Dindorf). 
However, it is by no means clear that this was Themistius’ intention. 
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toleration^. Under Jovian’s successor, Valens, Themistius* ora¬ 
torical career began to reach its peak; and in this reign we have 
the first two quotations of the phrase in Proverbs (Or. 7, dated 
366/7, and Or. 11, written 373). In the first of these the Emperor 
is praised for his mildness following his victory over the usurper 
Procopius. Might it be that Valens had been praised by Christians 
for his Christian virtues following his victory, and that The¬ 
mistius was trying to show that it was really pagan virtues that 
the Emperor had displayed? Then the phrase from Proverbs 
appears again in the address to Theodosius (Or. 15, written 381), 
in which Themistius’ stress on the Emperor’s justice, clemency 
and forbearance may represent a reaction against Theodosius’ 
zeal for orthodoxy, and a plea for tolerance of both paganism and 
the Christian sects. The differences between Or. 1 and the later 
discourses may mean that Themistius as a young man had set 
out to show the Christians that he was acquainted with their 
doctrine and their writings, but that he concluded, after the 
initial attempt, that this approach was not suitable, and then 
decided — perhaps because he saw that Christianity was be¬ 
coming established — that a wiser course, and one more in 
keeping with his desire to plead for tolerance, was to limit his 
display of knowl^ge of Christianity to one well known text 
— Proverbs 21, 2 — which fitted his program in that it showed the 
occurrence of the same teaching in paganism and Christianity. 
We note also that in the earlier period he does not mention 
Christian writings by name, while in the later period he does 
specifically refer to his source. There is no corresponding change 
in Themistius’ use of pagan themes, which continue to be used in 
the same terms all through his writings. From Themistius’ own 
point of view, such a change in technique in allusions to Chri¬ 
stianity would be a wise one. He might indeed have decided to 
make no allusions to any Christian writings. The restraint with 
which he used the passage in Proverbs, and the fact that he used 
the same quotation three times, instead, for example, of quoting 
three different passages, is characteristic of his discreet pro¬ 
gram. If our reading of Themistius’ procedures is correct, we 
may have gained further insight into the technique of pagan 
apologetic. 

^ On the passage in Or. 5, 70a, p. 83, 9fif. Dindorf, as a reference to the 
diversity of sects among the Christians, see the note of D. Petavius, printed on 
p. 534 of DindorPs edition. 
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One further question has already suggested itself. As we have 
remarked, Themistius’ public position was such that some of the 
official documents of a Christian character which circulated at 
court and in the Senate must have come to his notice. Could 
there be any connection between the fact that Athanasius opened 
his address to the Emperor Jovian in 363 with a quotation of 
Proverbs 21, 1, and the fact that the same passage is first used 
by Themistius in an oration to Valens in 366/7 ? Themistius may 
well have seen Athanasius’ epistle. Of course he might have been 
familiar with the text in Proverbs previously; but could it have 
been the use of the text in Athanasius’ address that suggested to 
Themistius its potential value for his own purposes? While 
Themistius would hardly wish to set himself up as an imitator 
of Athanasius, the recent use of the phrase by a Christian 
writer, in an address to the Emperor, would give Themistius 
some precedent for his own employment of it. If it is possible 
to suppose that Athanasius’ epistle did suggest the use of 
the phrase to Themistius, it is interesting to note that he did 
not quote it in his own next production, the address to Jovian 
(Or. 6) delivered on 1 Jan. 364, or in his first address to 
Valens (Or. 6), delivered in April 364, but waited until his 
second address to Valens (Or. 7, written in 366/7) before 
employing it. 

Here there is a further observation that may be offered. 
While I cannot claim to have made an exhaustive or accurate 
search at this time, the address to the Emperor Jovian in 363 
appears to be the earliest writing of Athanasius’ in which Pro¬ 
verbs 21, 1 is quoted. One might perhaps think that Athanasius 
might have thought it suitable to quote the phrase in the Apo¬ 
logia ad Constantiuniy dated in 357, but the words do not seem 
to occur there. Instead, Athanasius in the address to Constantins 
quoted two other passages from Proverbs concerning kingship, 
Prov. 20, 28 (quoted in § 11), “Mercy and truth guard the king, 
and he surrounds his throne with justice”, and Prov. 16, 13 
(quoted in § 27) “The words of the righteous man are acceptable 
to the king who loves mankind”. Themistius had become a 
member of the Senate, we recall, in 355, two years before Atha¬ 
nasius’ Apologia was written, and he might well have read the 
document, if only out of curiosity to see what the famous Chri¬ 
stian leader said to the Emperor. The phrases from Proverbs 
concerning the ruler which Athanasius quotes are not unlike 
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ideas that appear in Themistius’ writings^. But at the present 
time not enough is known to make further suggestions as to 
possible relationships between Athanasius’ writings and those 
of Themistius. Further investigation may bring us more 
knowledge. The observations that have been offered here suggest 
at le€ist that Themistius may have been more aware of the acti¬ 
vities of his Christian contemporaries than has been supposed. 


^ See for example Or. 16, 189d, p. 233, 14 Dindorf; Or. 4, 51 d, p. 62, 19 
Dindorf; Or. 1, 6a, p. 6, 9 Dindorf; Or. 6, 67b, p. 80, 2 Dindorf; Or. 8, 102b, 
p. 122,14flF. Dindorf; Or. 11,146d, p. 174, 29flf. Dindorf. 
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The gains registered by Patristic studies in recent years have 
led scholars to emphasize more than in the past the influence 
exerted on early Christian literature by such philosophical schools 
as Stoicism, Neopythagorianism, and Aristotelianism. The result 
has been, along with a better knowledge of the intellectual back¬ 
ground of the flrst centuries, a tendency to undervalue in some 
cases the role of Neoplatonism, to which earlier generations of 
scholars attributed an overwhelming importance in the shaping 
of Christian ideas and dogma. A general readjustment is thus 
slowly taking place which is destined to add at once breadth and 
perspective to our view of the evolution of Patristic thought as a 
whole. This change in attitude is particularly noticeable in the 
current literature on the Coimcil of Chalcedon and, more speci¬ 
fically, on the celebrated formula by which it attempted to put 
an end to the raging controversies concerning the union of the 
divine and human natures in Christ. It is immediately evident 
that this formula is not a mere restatement of the teaching of 
Sacred Scripture but a theological exposition of this teaching 
which makes liberal use of terms and concepts borrowed from 
contemporary philosophy. One would search in vain, however, 
for any reference to Neoplatonism in this connection in Dr. R. V. 
Sellers’ recent book on the subject^. Such references are also con¬ 
spicuously absent from the chapters on the Incarnation in Pro¬ 
fessor H. A. Wolfson’s monumental study of the Philosophy of 
the Church Fathers^, In like manner, it is clearly not in terms of 
Neoplatonic doctrine that the contributors to the collective work 
on the same Council edited by Fathers Grillmeier and Bacht have 

^ R. V. Sellers, The Council of Chalcedon. A Historical and Doctrinal 
Survey, London 1953. 

* H. A. Wolfson, The Philosophy of the Church Fathers, Vol. I: Faith, 
Trinity, Incarnation, Cambridge (Mass.) 1956, pp. 364—493. 
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sought to interpret the phraseology of the Definition despite 
the presence of elements that unmistakably hark back to Stoic 
or Aristotelian sources, it is doubtful whether in the final ana¬ 
lysis either one of these two schools provided the tool used by the 
Fathers to express the mystery of the union of the two natures. 
The best evidence that we have been able to gather points to the 
fact that we must once again turn to Neoplatonism if we wish to 
gain a full understanding of the problem at hand. 

A brief survey of relevant Patristic texts reveals that the 
analogy to which Fathers and heretics alike resorted most fre¬ 
quently in order to manifest Christ’s dual nature is by and large 
that of the imion of soul and body in man. The analogy occurs 
repeatedly in the works of Gregory of Nazianzus, John Chr 3 r 8 o- 
stom, Cyril of Alexandria, Theodoret, Nestorius, Augustine, 
Popp Leo I, Leontius of Byzantium, John of Damascus, as well 
as in many lesser theologians such as Abuccara, Peter Mogilas, 
Critopoulos, Theorianus, and Anastasius the Sinaitic, to mention 
only the writers of antiquity*. It received new prestige and a 
kind of semi-official recognition when in time it found its way 
into the so-called Athanasian Creed, which states unequivocally 
that Christ is “one, not as a result of the conversion of the divinity 
into flesh, but as a result of the assumption of the humanity imto 
God, one altogether not by reason of the confusion of the sub¬ 
stances, but by reason of the unity of person; for just as 
rational soul and flesh are one man, so God and man 
are one Christ”. 

As one reflects on that doctrine, however, it soon becomes 
apparent that neither the Aristotelian nor the Stoic conception 
of the union of soul and body could lend itself perfectly to the 
application made of this analogy or shed much useful light on the 
present discussions. Apart from the fact that it remains very 
scanty, the information furnished by Aristotle’s De anima on 
this subject* refers us directly to his doctrine of matter and form, 
which, if properly imderstood, hardly squares with the teaching 
of the Council on the union of the two natures in Christ. According 


^ A. Grillmeier and H. Bacht, Das Konzil von Chalkedon, Goschichte und 
Gogenwart, 3 vols, Wurzburg 1961—1954. 

* References to these and many other authors may be found in E. Sohlitz, 
La oomparaison du Symhole Quicumque vult, in Ephemerides Theologicae 
Lovanionses 24, 1948, 440—464. 

* Aristotle, De anima II 1, 412 b 6sq. 
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to the Aristotelian view, matter and form, although occasionally 
spoken of as substances, are not complete substances in them¬ 
selves but rather substantial principles that combine to form a 
single complete nature. Thus neither the form of man, that is to 
say his soul, nor his matter is man, but together they constitute 
one human nature or essence distinct from either of these two 
components taken individually. The Council of Chalcedon, on the 
other hand, distinguishes clearly between nature and person 
{jtQdacoTtov) or hypostasis and goes on to explain that the divine 
and human natures of Christ are joined without being fused and 
without giving rise to a tertium quid compounded of one and the 
other. The mode of union advertised suggests a much closer 
relationship than the one implied in the traditional Platonic con¬ 
cept of the union of soul and body, and at the same time it differs 
from the essential union alluded to a moment ago in that it in¬ 
volves two complete natures, both of which are maintained in 
their integrity and retain their own properties. Thus it is ex¬ 
tremely difficult to see how, as Professor Wolfson has written, 
“the solution arrived at by the Fathers reduces itself to the 
analogy of (the) Aristotelian conception of the imity of matter 
and form”^. If anything, one would rather expect any endeavor 
to pattern the doctrine of the union of the two natures in Christ 
on that of Aristotle to miscarry or to deviate sooner or later into 
Monophysitism, as it seems to have done in the case of the 
Aristotelian John Philoponos. It is also significant that the ex¬ 
pression davyxvTOQ hcoaig by which the Council characterizes 
this union is not to be found anywhere in the works of Aristotle. 

If we turn to Stoicism, we shall discover that its own doctrine 
of the union of soul and body was hardly more suitable, albeit for 
different reasons. The type of union advocated in this instance is 
that of a “total mixture”^, according to which the soul or nvevfia 
is diffused throughout the body and comes into contact with each 
one of its parts without increasing its weight or size and without 
undergoing any transformation in the process. Unlike that of 
Aristotle, the present doctrine teaches that two complete sub¬ 
stances are intimately associated and bound together in what the 
Stoics themselves had already labeled an unconfused union; but 
it also had its shortcomings, the main one being that both of 

^ H. A. Wolfson, op. cit., p. 373. 

* See the discussion of this doctrine by Plotinus in Enneads II 7, p. 91 
Br^hier. 
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these substances are corporeal, whereas in the caae of the Incar¬ 
nation, at least one of the natures was in every respect incor¬ 
poreal. Just how a corporeal substance could be imited in this 
manner to an incorporeal substance was far from clear and 
Stoicism, with its doctrine of the materiality of all existing things, 
was in no position to supply the answer. It is not surprising there¬ 
fore that the enlightenment sought by the Fathers should ulti¬ 
mately have come from an altogether diJBFerent source. 

Happily there existed at the time another highly important 
and more appropriate conception; I refer to the Neoplatonic 
view of the union of soul and body. This doctrine, which seems 
to have been disregarded or misconstrued by the bulk of modem 
scholarship, represents an effort to supplement the ideas set 
forth by Plato on this vexed question and constitutes one of 
Neoplatonism’s most distinctive and fruitful contributions to 
contemporary philosophical speculation. Historically, it evolved 
out of a series of endeavors to answer what appears to have been 
the two most cogent objections raised against the Platonic 
dogma of the spirituality of the soul. If, on the one hand, the soul 
is a spiritual substance and is not in any way extended in space, 
how can it be imprisoned in a tridimensional body and animate 
its various parts? The question, we may remember, is discussed 
at some length in Augustine’s De quantitate animae and adverted 
to in the very title of that work. On the other hand, how can a 
spiritual substance possibly affect a body and in turn be affected 
by it“? That there exists a reciprocal action of the body on the 
soul and of the soul on the body is a matter of everyday obser¬ 
vation. Fear, for example, although originating in the soul, may 
produce visible transformations in the body and, likewise, the 
pain resulting from a wound inflicted on the body is experienced 
by the soul. Both the animal and the corporeal passions, there¬ 
fore, bespeak a more intimate connection between body and soul 
than the one allowed for by the classic concept of a pimely acci¬ 
dental union. Everything leads us to believe that the being thus 
affected is not a mere aggregate of two independent substances 
existing side by side, but a composite entity exhibiting a physical 
unity and behaving in every respect as an organic whole. These 

^ Cf. Augustine, De anima et eius origine IV 5, 6; De civ. Dei XXI 10,1, 
etc. 

* Cf. Tertullian, De anima 6, 6; Plotinus, Enneads I 1, 3, 12; Nemesius, 
De natura hominis, PG 40, 548 A and 593 B, etc. 
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objections presented no serious difficulty for the Stoics inasmuch 
as there was nothing to prevent the soul, conceived by them as a 
material substance, from being diffused in space or from coming 
into contact with and acting upon another material substance; 
but they could not be taken lightly by those philosophers who 
contended that the soul is spiritual or incorporeal and, as such, 
supposedly immune to any contact of this kind. 

The Platonic school eventually countered with a theory of its 
own which may be described in round terms as that of the hypo¬ 
static union of soul and body, and wherein two complete sub¬ 
stances, one of which is purely spiritual, are knit together so as to 
form a single being while remaining unmixed and preserving 
their identity. The term davyxvrog ivcoaig used to designate this 
union, although originally popularized by the Stoics and pre¬ 
sumably borrowed from them, thus takes on a new meaning and 
neutralizes, as it were, the Stoic doctrine against which it was 
competing. The main lines of this specifically Neoplatonic theory 
may be gleaned from the passages of the Enneads which deal 
with the problem of the union of soul and body^. We find it 
expressed with even greater clarity perhaps in some of the later 
Neoplatonic or Neoplatonically-minded writers such as Porphyry, 
Proclus, Chalcidius, Nemesius, Augustine, and Priscianus^. It 
may at times be couched in terms reminiscent of Plato or Ari¬ 
stotle; nevertheless, the insistence of these writers on the new¬ 
ness of their doctrine should warn us against identifying it purely 
and simply with the older Platonic view, or with the Aristotelian 
conception, which occasionally comes in for some sharp criticism 
on the part of the Neoplatonists, or with both at the same time^. 


^ See especially Enneads 11; IV 3 and 7. 

* Proclus, In Timaeum 131B, 199 A, 218 C; Chalcidius, In Timaeum, chap. 
221, p. 267, 4sq. Wrobel; Nemesius, De natura hominis, PG40, 649B; 
Augustine, Epist. 137,11; Priscianus, Solutiones, p. 61,4sq. Bywater. For 
supplementary details the reader may consult our book, Christianisme et cul¬ 
ture philosophique au cinqui^me si^cle: la querelle de T&me en Occident, Paris 
1969, pp. 111-128. 

^ Of. F. M. Sciacca, Saint Augustin et le n^oplatonisme: la possibility d*une 
philosopbie cbrytienne, Louvain and Paris 1966, according to whom Plotinus 
would have shared Plato's view of a purely accidental union: “Elle (I'Ame) ne 
s'unit pas, mais au contraire elle tombe dans un corps (elle vit en lui dans un 
rapport accidental et extrins6que) pour expier une faute” (p. 44). Yet he states 
that Augustine favored the Aristotelian conception which he received through 
Plotinus: «Avec Aristote (4 travers Plotin), Augustin soutient Tunion sub- 
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The Neoplatonists themselves are the first to concede that this 
position is an extremely subtle and difficult one; yet there 
seemed to be no other way by which the principles to which the 
Platonic tradition had always adhered in regard to the spiri¬ 
tuality of the soul could be reconciled with the facts of ex¬ 
perience. They will endeavour to clarify it and render it more 
palatable by means of the analogies of sunlight cmd air, iron 
and fire, or wine €nid water^, all of which are admittedly very 
imperfect since they involve only material substances, but which 
help us none the less to form a mental picture of this particular 
unio inconfuaa in so far as these substances unite without appa¬ 
rently suffering cmy alteration. 

The reader who is sufficiently acquainted with the theological 
controversies of the fifth century will have sensed by this time 
the relevance of the Neoplatonic doctrine to the discussions con¬ 
cerning the incarnate union. In their efforts to gain an insight 
into the “ineffable and indescribable mystery”* of Christ and to 
forestall further heresies by formulating that mystery with the 
utmost precision, the orthodox Fathers had suddenly stumbled 
upon a remarkably perfect instrument. Here at last was an egre¬ 
gious ex5 mple, indeed the only one available, of a mode of union 
that could accoimt for the dual nature of Christ without prejudice 
to the unity of personal subject or to the integrity of the two 
natures concerned. If ever a philosophical doctrine appeared to 
dovetail into the Faith, it was this one. With very little pruning 
or sifting, the Neoplatonic concept and its phrasing could be 
inserted into an entirely new framework and made to express a 
theological truth in a manner fully consonant with the teaching 
of Revelation, as the very words of the Chalcedonian formulary 
suggest: 

We unanimously teach therefore, in conformity with the holy Fathers, 
that one and the same is confessed to be Son and Our Lord Jesus Christ; the 
same perfect in divinity, and the same perfect in humanity. He is true God 
and true man, the same with a body and a rational soiil. He who is consub- 
stantial with the Father in divinity is the same who is consubstantial with us 


stantielle de Tame et du corpse (p. 46). — For Plotinus* criticism of Aristotle’s 
hylomorphic theory of the union of so\il and body, see Enneads IV 3, 20, 36, 
p. 88 Br^hier and IV 7, 8®, 40, p. 204. 

^ Plotinus, Enneads IV 3,22,1, p. 89; Augustine, Epist. 137,11; Nemesius, 
De natura hominis, PG 40, 592Bsq.; Chalcidius, In Timaeum, chap. 227, 
p. 266, 4 Wrobel, etc. 

• Cyril of Alexandria, Ad Succensum 2, 143B. 
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in humanity, '*in aU things like unto us, save sin**. He who, in truth, was 
begotten of the Father in divinity before all time ia the same one who in 
these times for us and for our salvation was begotten of the Virgin Mary, 
Mother of God, according to humanity. In one and the same Christ, Son, 
Lord, only-begotten, must be acknowledged two natures without confusion, 
without change, without division, inseparable. The differences in the natures 
are not suppressed for a moment by reason of the union; rather, the properties 
of each are gpiarded intact. Yet they are joined together in one Person and 
subsistence, not divided or veiled apart in two persons. He is one and the 
selfsame Son, only-begotten, God, Word, Lord, Jesus Christ, as the Prophets 
taught in times past, as Jesus Christ taught us about himself and as the Creed 
of the Fathers teaches us. 

The Neoplatonic doctrine was all the more attractive since it 
stood roughly in the same relation to the Aristotelian theory on 
the one hand and to the former Platonic conception of an acci¬ 
dental union on the other as the Chalcedonian Faith to Mono- 
physitism and to Nestorianism. It is not surprising therefore 
that, once applied to Christ, it was used as an antidote to both of 
these heresies. This is not to imply that the mystery of the Incar¬ 
nation was thereby evacuated or its awesome profundity in any 
way lessened. It is one thing to teach the possibility of the hypo¬ 
static union of two created and finite substances such as the soul 
and the body and another thing altogether to accept the union 
according to a similar mode of a divine and of a human nature. 
The Fathers, more than anyone else, were alive to the deficiencies 
inherent in any comparison of this sort. Whatever their limi¬ 
tations, however, these comparisons, as Cyril of Alexandria had 
previously noted, “afford a feeble image of reality and by means 
of what is known lead us to what has been revealed and lies 
beyond the pale of the human intellect”^. Simply by giving us an 
inkling as to the manner in which the Word of God had been able 
to assume an individual human nature and become one with 
it without any danger of its being “filched or squandered away”, 
the doctrine of the philosophers had already rendered an invalu¬ 
able service to Christian theology and helped it to reach another 
watershed. 

These brief remarks enable us to understand more easily 
perhaps the esteem voiced, with what may seem undue enthu¬ 
siasm, by the Fathers for a philosophical school whose floruit 
coincided roughly with the heyday of Patristic literature and 
which soon became notorious for the violent opposition of some 

^ Cyril of Alexandria, Quod unus sit Christus, PG 65, 1357 C. 


Digitized by 


Google 



496 


E. L. Foetin 


of its writers to the Christian faith. It is worthy of note that 
Neoplatonism has met with considerably less success at the hands 
of modem scholarship. When Coleridge entitled his lecture on 
Plotinus and his followers “Corrupt Philosophy”^, he was merely 
echoing an opinion that has since won the support of many 
eminent critics and historians. Despite an increajsingly large 
chorus of dissenting voices, it is still fashionable in some quarters 
to look upon Neoplatonism as a “failure of nerve”* or as a kind 
of philosophical and mystical Noah’s ark into which elements 
flowing from the most diverse sources, Greek and otherwise, 
would have sought refuge at a time when ancient culture had al¬ 
ready begun to show signs of weakness and decay. In the end, it 
would be nothing more than an essentially syncretistic system 
compounded of heterogeneous doctrines never fully brought into 
the unity of breathing life. These views, expressed with all the 
brilliance and incisiveness desirable, underlie the article by Har- 
nack which the Encyclopedia Britannica continues to reprint year 
after year and in which Neoplatonism appears as the “collapse 
of ancient philosophy”, as an intellectually bankmpt system 
that has “failed as signally in its religious enterprise as it did in 
its philosophical”, and which Anally “extinguished” the ancient 
philosophy that it was seeking to perfect. Even more sympathe¬ 
tic critics like Br^hier will detect in some of its important phases 
an “offensive return of very ancient ideas, a return to ‘prelogical 
thinking’ which confounds all distinct representations”®. Surpri¬ 
singly enough, this critical and hostile attitude towards Neoplato¬ 
nism is often shared by men who profess the greatest admiration 
for those Fathers whose works betray a strong Neoplatonic influ¬ 
ence. When Augustine proclaimed the Neoplatonists “able and 
acute men”, “the most esteemed of the pagan philosophers”, and 
the ones who were “not undeservedly exalted above the rest in fame 
and glory” he may very well have been suggesting that Christia¬ 
nity was indebted to them for more things than he could prudent¬ 
ly admit, as the veiled presence of the Neoplatonic doctrine in the 
Christological formula was to bear out a few years later. 


^ Samuel Taylor Coleridge, The Philosophical Lectures, 1818—1819, edited 
by Kathleen Cobum, New York 1949, p. 227. 

* See Gilbert Murray, Five Stages of Greek Religion, third edition, chap. IV. 
^ E. Brehier, The Philosophy of Plotinus, translated by Joseph Thomas, 

Chicago 1958, p. 102. 

* Augustine, Epist. 118, 33; De civ. Dei VIII 6; Contra Acad. Ill 18, 41. 
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Even if these observations should prove accurate, however, 
there is another question which may be asked legitimately and 
which will bring the problem into proper focus. To what extent 
are the position of the Council of Chalcedon and that of Neo¬ 
platonism interdependent and does the value of the one neces¬ 
sarily affect the truth of the other? The question is not an idle 
one, for, whereas the Chalcedonian doctrine is still regarded as a 
definitive expression of the orthodox faith and may be used as a 
yardstick to evaluate any new position in regard to the Incar¬ 
nation, philosophers in the main no longer accept the Neoplatonic 
view according to which soul and body are united hypostatically. 
It may be felt perhaps that the subsequent rejection of the Neo¬ 
platonic doctrine, assuming that it has played an important part 
in the formulation of the Christian dogma, will cast some dis¬ 
credit on the solution proposed by the Council. Yet further re¬ 
flection will convince us that this need not be so, since the philo¬ 
sophical doctrine in this case is in no sense a principle invoked to 
discriminate between orthodoxy and heresy but merely an in¬ 
strument or tool employed by the Fathers to convey in terms 
accessible to the human mind a divinely revealed truth. For that 
reason it could be used without any fear of diluting the wine of 
the Gospel with the water of secular philosophy. The value of 
this instrument lay solely in its capacity to serve a given purpose 
and was not at all contingent upon its truth or falsity. There is no 
contradiction in the statement that a proposition may be false 
philosophically and still remain true on a theological plane. The 
use made of any philosophical doctrine by theology does not of 
necessity contain even an implicit judgment regarding the in¬ 
trinsic value of that doctrine. Indeed, if one had to choose be¬ 
tween a doctrine that is known to the hearer to be false and one 
that is unknown to him, although true, one might be compelled 
to prefer the former. It is entirely permissible, for example, to 
appeal to the Manichaean theory of good and evil to bring 
home to another person the mentality reflected in a typical 
Western without assuming any responsibility for that theory or 
urging its acceptance by others. There is no reason to suppose 
that the problem changes when the vehicle in question is called 
upon to manifest a truth pertaining to a higher order. 

That the teaching of Neoplatonism on this point should then be 
judged erroneous by human standards matters little in the last 
analysis. On the contrary, it is even more remarkable that. 
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although jettisoned by later philosophy, this teaching should 
have found a permanent home in the Christian dogma which it 
was admirably suited to express. The fires which, at the time of 
Eunapius, still burned on the altars of Plotinus have not been 
extinguished entirely but simply removed to other altars where 
they continue to blend with the light that shines forth in the 
Chalcedonian confession. 
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Die Notizen von der Metamorphose der klassischen Ethik 
bei den griechischen Kirchenvatern 

T. Imamiohi, Fukuoka 


1. Status Quaestionis 

Das Christentum zeigte von seinem Anfang an der Welt eine 
andere Idee der Ethik als diejenige der griechischen Klassik, so 
daU man z. B. das Wort xcmeivtxpQoavvri in den christlichen 
Schriften findet^, das in der klassischen Zeit fast niemals zu fin- 
den ist. Der Autor der Didache schrieb: ovx iyxoaeig aeavrdv ovdi 
dcjaeig rfj ywxfj oov Das steht jedoch im G^gensatz zu 

dem, was Platon in der Apologia meinte® und was Aristoteles in 
der Nikomachischen Ethik lehrte^. Sicher ist der Grieche ohne 
Megalopsychia ebensowenig wiirdig wie der Christ ohne Be- 
scheidenheit. Hier findet man den Bruch zwischen den Wert- 
urteilen der beiden Ethiken. Trotz dieses Widerspruches ist eine 
ununterbrochene Kontinuitat des Gredankens zwischen den 
beiden, denn man findet viele klassischeWorter bei den Kirchen- 
vatem wieder. Aber der wirkliche Inhalt der Begriffe ist in den 
christlichen Schriften oft modifiziert®. Wir suchen in dieser Ab- 
handlung eine solche Modifizierung oder Metamorphose des Sinns 
der klassischen Terminologien bei den griechischen Kirchen¬ 
vatern nachzuweisen, zwar nicht im ganzen Grebiet der Philo- 
sophie, sondem im Bereich der Ethik. Es handelt sich hier nicht 

^ Oder Tcm£iv6(pQoyv of. Act. 20, 19; Eph. 4, 2; Phil. 2, 3; I. Clemens XVI 
1, 2. Taji€tv6(po(ov Oder rojieivdg fin den sich in den klassischen Schriften, aber 
Tcmetvwpgoauvrj ist nicht zu finden. 

* Didache III 9. 

* Cf. Platon, Apol. 36 b 3—37 a 1. 

* Aristoteles, E. N. IV 3, 1123b 5—14. Und in 1123b 29 liest man rdv d)Q 
dXrjdwQ dna /teyaXdipvxoi del dya^dv elvai. 

* Man findet z. B. bei Gregorios von Nyssa viel platonische Terminologie, 
z. B. d^oioiOiQ ^ecooCa, xddaoaig, (pvyi^ usw. Diese sind aber dem Inhalt 
nach ganz christlich modifiziert. Cf. J. Danielou, Platonisme et th6ologie my¬ 
stique, Paris 1946, pp. 8—9. 
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um einige neue BegriflFe, die irgendein Ejrchenvater pragte, son- 
dem um einige traditionelle klassische Terminologien, deren 
Inhalt uns durch die Bestrebungen der griechischen ELirchenvater 
getodert zu sein scheint. 


2. tJber die (Wahlensfreibeit) 

Wenn man liber die patristische Theologie oder Pbilosophie 
redet, bebandelt man oft nur ibre Beziehungen zum Platonismus. 
Das gilt nur, wenn man sich ledigUch fiir die lateinischen Vater 
interessiert. Den griechischen Kirchenvatem war aucb Aristo- 
teles nicbt imbekannt^. Wenn man z. B. Gregorios von Nyssa 
Oder Nemesios von Emesa best, findet man tiberall den Schatten 
des Aristoteles so oft wie den Platons. Nun, die aristoteliscbe Er- 
klarung der Proairesis stimmt in ibrem Kempunkt mit der 
Meinung Platons, Isokrates’ imd der anderen beinahe uberein^. 
Wir konnen also mit Recbt die Proairesis des Aristoteles als ihr 
universales Beispiel in der klassischen Zeit anftibren. 

Die Wahlensfreibeit bei Aristoteles betriflFt nicbt den Zweck 
der Tat, sondem rd tiqoq to xiXoq d. h. das Mittel*. Ihr Gegen- 
stand ist also die Weise, wie man realisiert, was man durch 
povXrjoiQ will^. Die Hauptfrage ist, wie man seinen Wunsch Q^ara 
xal TcdXkuna^ ins Dasein hervorbringen kann. Es handelt sich 
bier teils um die Leistungsfahigkeit der Handlungstecbnik imd 
teils um die Sinngestalt der Tat. Die Proairesis bescbrankt sich 
also nicbt nur auf das Ethiscbe, sondem sie geht aucb das Tech- 
niscbe an. Ibre Tragweite ist jedenfalls nur der subjektive Her- 
vorbringungsprozeB. Sie reicht nicbt bis an das Seiende, das 
objektiv Hervorgebrachte. 

Das Christentum scbbeBt diese techniscbe Leistungsfahigkeit 
vom Freiheitsproblem streng aus imd macht eine ganz cmdere 

^ Cf. Clemens von Alexandria, Stromata 1, 7. Besonders Nemesios von 
Emesa schrieb UbqI (pvaecog dv^Qwnov, die manchmal der Beschreibungsweise 
der aristotelischen Ethik sehr ahnlich ist. Und Cyrill von Alexandriens Kritik 
an den extremen Aristotelikem best&tigt, daU der Stagirit ziembch weit ge- 
lesen wnrde (PG 75, 147). Cf. Grabmann, Geschichte der scholastischen 
Methode I, Freiburg 1909, S. 93. 

• Platon, Parm. 143c 3, Isok. 1,10 usw. 

» Aristoteles, E. N. Ill 2, 1111b 27. 

* Ibid. 1111b 26. 

« Ibid. Ill 3, 1112b 17. 
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Dimension der Proairesis ofiFenkundig. Fiir die Christen ist jene 
klassische Frage „Wie soli man tim?“ nicht mehr problematisch, 
weil es ihnen nim ganz klar ist, daB man alles mit Liebe tun soil. 
Klemens von Alexandrien deutete schon an, daB man nur durch 
die Nachstenliebe jedes Mittel heilig zu machen vermag^. Der 
Gegenstand der Wahlensfreiheit ist also keineswegs das Mittel 
zum Zweck, sondem eben der Zweck des Tuns. „Was soil man 
mit der Liebe ins Dasein hervorbringen?“ ist die neue Frage. Die 
Proairesis steht jetzt also dem Zweck gegeniiber, der bei den 
Christen nicht mehr einfach durch Botdesis bestimmt werden 
soli. Die Dimension der Proairesis ist nicht mehr der subjektive 
HervorbringimgsprozeB wie bei den klassischen Griechen, sondem 
sie dehnt sich bis zu seinem Ende, dem objektiv Seienden aus. 
Gregorios von Nyssa beschrieb eine solche Denkweise in seinem 
Such De vita Moysis. Die Veranderimg in der Welt, die Entstehimg 
einer neuen Lage wird bildlich mit der Greburt eines Kindes ver- 
glichen. Wir bleiben nicht in derselben Lage, sondem verandern 
uns immer mehr. Somit lofAev iavrcov XQ6nov xivd naxigeg^. Dieses 
unser Kind, unsere neue Lage kommt aber nicht ganz aus den 
auBerlichen Akzidenzien heraus, sondem ix Ttgoaigiaecog^. Die 
Proairesis wahlt unter vielen Mdglichkeiten im Nichts, eine Sache 
aus dem Nichts hervorzurufen. Sie bertihrt also die ontologische 
Sph^. Ohne menschliche Wahlensfreiheit (dlxa xrjg i^fjiexiQog 
jcQoaiQiaecog*) wird keine gute oder bose Sache im Bereich des 
Daseins ausgemacht (to firjdev x(bv xaxcbv dvvacr&ai avaxfjvai^). 
Gerade wegen dieser ontischen Macht der Proairesis vermag man 
als vemiinftiger Mitarbeiter des Schopfers zu wirken. Mit Gott 
mitzuarbeiten besagt, im Falle der VoUkommenheit, mit ihm 
einstimmig zu sein, d. h. in die Situation des ersten Menschen® 
heimzukehren, der in der Gnade mit Gk)tt freimutig zusammen 
war. Hier versteht man klar, warum die Wirklichkeit der nqoai- 
qeaig (Wahlensfreiheit) bei Gregorios von Nyssa mit 
(Freiheit ohne menschlichen Beherrscher, autonomische Frei- 

^ Clemens von Alexandria, Tlq 6 acoi^dfievog JtAovaiog: rotovrov xal 6 nXothog 
doyavdv iari, dwaoai dixaUog a&cip (14, 3) otMe ini roig i?cT6g ?} awvrjQta, 

... dAA* ini rfj rrjg yfvxfjg dqeTfj. (18, 1) GCS 17, p. 168, 28Bq., p. 171, Csq. 

* nsQi Tov plov Movae(og, II Seojgla 3. Neue Ausgabe von Dani^lou, 
Sources Chr6tiennes Nr. I bis, 2. Auflage Paris 1955, p. 32. PG 44, 328 B. 

* Ibid. Fiir die Erklarung wird hier die Ordnung des Textes etwas geandert. 

* IJegl TOV piov Movaecog, II Betogla 88, PG 44, 352 B. 

» Ibid. 

* PG46, 373AB. 
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heit), mit ojid^eia (Freiheit von Begierden) und mit naggriala 
(Freiheit von religioser Angst, freimlitiger Verkehr mit Gott) 
wesentlich identisch sein muB^. Die beriihmten Worte des 
Augustinus Eris liber, si fiLcria aermis^ (Gottes Knecht, Mit- 
arbeiter), das Formular der Paulus-Idee® bestatigen, daB die 
Grundlinie des Gedankens des Gregorios auch im Kreise der 
lateinischen Vater, zwar bier weniger systematisch, Jedoch als 
ein Tjrpus der patristischen Freiheitstheorie unabhangig von- 
einander merkwiirdig spurbar ist. 

Diese Freiheitstheorie, die den ontologischen Aufschwung des 
Menschen zum schaflFenden Geist verlangt, ist, wie wir schon oben 
sahen, nur dadurch mdglich, daB die Orientierung der Proairesis 
vom Mittel zum Zweck, vom Wie zum Was abgelenkt wird. 
Gregorios von Nyssa ist der erste Denker, der diese Ablenkung 
philosophisch durchfiihrte imd der dadurch den Aufbruch ziun 
Sein aus der phanomenologisch-psychologischen Ethik der 
Klassik ermoglichte. Diese Tendenz dauerte aber weder an noch 
war sie ausgepragt, weshalb die Zeitgenossen und Nachfolger des 
Gregorios den Keim des ontologischen Denkens iiber die Freiheit 
in die theologische Uberlegung iiber die Relation zwischen Gnade 
und Willensfreiheit aufhoben*. 

Aber die betreflFende Umstellung des Objekts der Proairesis 
vom Wie zum Was, vom Mittel zum Zweck ist fiir uns nicht nur 
historisch sondem auch philosophisch bedeutungsvoll. Als 
Menschen im technischen Zeitalter werden wir imbedingt den 
Vorrang der technischen Macht anzuerkennen gezwungen®. Die 
uns gehorende Macht enthalt in sich die vielen Moglichkeiten, 


^ Der Unterschied zwischen ihnen ist bei J. Gaith, La conception de la 
liberty chez Grdgoire de Nysse, Paris 1953, zu finden. Cf. Premiere Partie, 
Chapitre II und III. 

* In Joan. Evang. Tract. 41, 8, 8, PL 35, 1696. De Gratia et lib. arbitrio 
25.31, PL 44,899—900, cit. von Gilson, Introduction k I’^tude de saint 
Augustin, Ch. Ill, p. 214. 

> Rom 6, 20-22; 8, 2-4. 

* Joannes Chrysostomos, Nemesios von Emesa usw. Nur etwas friiher 
rieoi Tov avTsiovaiov von Methodios; obgleich es fragmentarisch ist, ist es 
interessant. Selbst Augustinus behandolte die Freiheit eigentlich nur auf der 
theologischen Seite hauptsachlich dem Pelagianismus gegeniiber. 

® Cf. meine Abhandlung ,,Kooi ni tsuite (Uber die Tat)“ Tetsugaku zasshi 
(Zeitschrift fiir Philosophic in Japan) vol. 68, N. 718, pp. 1—19. Cf. Romano 
Guardini, Die Macht, Miinchen 1950; cf. R. Berlinger, Das Werk der Freiheit, 
Frankfurt am Main 1959, besonders III Freiheit und Technik. 
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die verschiedenen Sachen hervorzubringen, unter denen wir eine 
bestmimte als den Zweck unserer Tat wirklich zu machen wahlen. 
Hier handelt es sich nicht mehr um den aristotelisohen Syllogis- 
mus der Tat^, in dessen Propositio Minor das Mittel (die Macht 
znm Zweck) durch Proairesis gewahlt wird, sondem viebnehr 
um die gregorianische Denkart, in der nicht das Mittel sondem 
der Zweck, das hervorzubringende Seiende gew^t wird. In 
dieser Hinsicht kann man sagen, die patristische Philosophic habe 
flir nns fast prophetische, wenigstens genug suggestive Be- 
deutung. 


3. tJber einige mystische Begriffe pvaxayoyyta, 

'^avxla, Ixaraaig etc.) 

Die Kontemplation bei den Platonisten war schon in der klas- 
sischen Zeit einigermaBen mystisch im gewohnlichen Sinne des 
Wortes. In solcher Kontemplation verhalt sich die menschliche 
Seele ganz passiv und ruhig, damit sie von keinem gestort wird, 
so daB die Wahrheit ihr einleuchten kann. Deshalb deutet eben 
Aristoteles die Stille (^gejuLla) als die Idee des seelischen Zu- 
standes^. Diese Stille ist aber fur die Seele nur dadurch moglich, 
daB sie von den sinnlichen Bewegimgen echt frei wird, namlich 
das alltagliche Selbst verlaBt. Das wird in der sogenannten 
griechischen mystischen Tradition Sxaraaig genannt. Die Mystik 
(pvarayayyla) erfordert eigentlich, wie das Wort pvco andeutet, 
Augen Oder Mimd zu schlieBen, also Zuhoren und Schweigen. 
Das besagt die absolute Vemeinung der subjektiven Behauptung, 
die absolute Selbstverlassimg. Die mystische Ekstasis bei Ploti- 
nos ist deshalb die absolute AbschafiFung der Individualitat und 
die daraus herkommende Einigkeit mit dem Einem. Sollte es so 
sein, wiirde man dort, mit Gott einig seiend, den Grund des Indi- 
viduums, namlich die Person, verlieren, ohne die keine Auswahl 
mehr zu finden ware. Daher, eben in dem Zusammensein mit 
Grott, habe man nur die physische Notwendigkeit. Das ist aber 
ganz kontradiktorisch mit dem oben erwahnten gregorianischen 
Gedanken, daB der Mensch nur als freier Mitarbeiter Gottes mit 

^ Cf. Aristoteles, E. N. Ill 2—3. 

• Aristoteles, E. N. 1164b 28 (24—31). i^avxia in E. N. 1180b 9 ist nur 
medizinisch-biologische Ruhigkeit und i/javxiog (1116 a 9) ist im Sinne der 
^oQQcdda ruhig. Also bei Aristoteles kommt nur i^ge/Lila in Frage. 

33 Studla Patristlca V 
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ihm einig sein konnte. Da die individuelle Person der Kem des 
Christen ist, muB sie in der mystischen Einigkeit, in der idealen 
Situation des Christentums, noch lebendiger werden ak im all- 
taglichen Zustande. Deshalb ist bei Gregorios die Ekstasis auf 
der einen Seite zwar die AbschaflFung der korperbchen Aktivitat 
wie bei Plotinos, aber auf der anderen Seite zugleich der person- 
Uche Verkehr mit Gott^. Die Stille des Diesseitigen und die 
Wirkung der ubematurlichen Relation sind in diesem Falle 
identiscb: to avrd xal ardaig iarl xal xlvrjaig^. Das ist die Grund- 
lage der ethisch-asketischen Mystik in dieser Zeit. Symeon, der 
neue Theologe, die glanzende Tradition der griechischen Patristik 
zusammenfassend, bezeichnet die mystische Stille {i^avxla) nicht 
ak doylttf nicht ak ouanri^, sondern schrieb folgendermaBen: 

/ierdpaaig rov vodg ojto tojv oQcofidvcDv ml xd dogara xal ?J djto xwv 
alcr&Tjxdjv ini xd vneg atcr^aiv xovxov ifAq)iXox(!>QYi(yig Xrj&ijv ndvxoyv 
xd)v Snur&ev ifinoiei*. Nur in dieser Interpretation der Ekstasis 
war die Moglichkeit der inixxaaig (des personlichen Aufstiegs 
der Seek) oflFen. 


4. Dber die dvdgela und das Entsprechende 

Die dvdgela in der klasskchen Zeit wird am besten in der 
Nikomachischen Ethik ausgedrtlckt. Der groBte Mut kt, nach 
Aristoteles, eine Tugend angesichts des Todes im Krieg®. Sein 
Nachfolger, ein unbekannter Peripatetiker mit dem spatantiken 
BewuBtsein gestaltete diese Meinung um. Da der Autor des Bucks 
Magna Moralia kein starkes Polk-BewuBtsein mehr hatte, be- 
zeichnete er den Mut ak die Tugend angesichts der Todesgefahr 
uberhaupt®. Hier sptirt man die innerliche Auffassimg des ein- 

^ PG44, 845B£f. Cf. Dani41ou, Platonisme et th4ologie mystique, p. 110 
und 286. 

» PG 44, 243C. 

* Er lebte von 949 bis 1022. Es gibt eine gute Ausgabe des Textes mit 
franzosischer Gbersetzung: J. Darrouzes, Sym4on le nouveau th4ologien, 
Paris 1957. Sources Chr4tiennes Nr. 61, Kecpd^xiia Tigaxxixd xal geoXoytxd 
Cent. 1, 96. 

« Ibid. Cent. 1, 79. 

® Aristoteles, E. N. 1116a 30. 

• Cf. meine Abhandlung ,,Koscho Schichigyoh Koh‘*, Kommentar zum 
Buch Magna Moralia 1191a 30—36. Durch die philologisch-philosophische 
Analyse stellte ich hier fest, daB der Autor von M. M. einer der Kollegen von 
Theophrastos oder Straton ist. Tetsugaku-Zasshi, vol. 73, N. 738, pp. 1—25e« 
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maligen existenziellen Sinnes des Todes. Aber jedenfalls ist die 
Andreia in der griechischen Klassik dem Tod gegeniibergestellt. 
Diese Gegeniiberstelliing ist auch bei den Christen in der Ver- 
folgnngszeit noch stark splirbar. Mem denkt sofort an den romi- 
schen Brief des Ignatios. Aber die wahre Gefahr der Verfolgung 
ist nicht der Tod, sondem die Moglichkeit der Apostasie, und der 
Martyrertod ist vielmehr die Freude fiir die mutigen Christen. 
Durch die Worte fxdXXov xo^xveevaare ra &riqlay Iva [aoi rdcpog 
vcovrai^ brachte Ignatios die klassische Koordination zwischen 
Andreia und Thanatos zum Ausdruck, und aufs neue stellte er 
den Mut dem seelischen Tod, d. h. der Abtriinnigkeitsgefahr 
gegeniiber. Sicher ist fiir die Christen der Tod keineswegs etwa 
die ewige Trennung oder der Zerfall der Substanz, sondern das 
Tor fiir die Dimension der Erwartung der Wiederherstellimg. Der 
Tod ist also nicht mehr das Objekt des Mutes. Gregorios von 
Nyssa brauchte also das Wort dvdqela nur innig^, im Sinne des 
moralischen BewuBtseins. Dariiber hinaus drangte er diese inner- 
liche Tendenz des Mutproblems noch so stark vor, daB er endlich 
den Beriihrungspunkt vom Mute mit der Freiheit fand. Der Ge- 
dankengang ist etwa folgender: Der Christ ist Gott gegeniiber 
nicht Knecht sondem Band oder Freund. Er soil vor Gott alax^ 
und 9 ?d/Soc nicht haben®, obwohj er nur xriaig ist^. Er soil sich er- 
kiihnen, mit Gott alles zu besprechen, denn er wird von Gott ge- 
rufen, mit ihm einig zu sein. Hier braucht man einen ganz neu- 
artigen Mut als Sprungkraft zum geistigen ddvTov^^ worin man 
mit Gott mystisch verkehrt, das heiBt nagQtjala, die Freimiitig- 
keit®. R. P. Danielou’ iibersetzt es mit Recht als Vaudace, da 
wir in der gregorianischen Exposition iiber Parresia das Wort 
^agarjaai^ finden. Diese Verinnerlichung des Mutes (dvdqela, 
'dagga^ea) ist auch eine der schonsten Friichte, die im Bereiche der 
Ethik durch die griechischen Vater hervorgebracht wurden. 


^ Ignatios, Rom IV 2. 

* Er benutzt das Wort dySgei'a moistens im Sinne des Mutes gegen das Bose, 
z. B. PG44, 99 C. 

* PG 44, 430 C, 581 A—D. Danielou gab eine klare Exposition in seinem 
oben genannten Buche p. 118. 

« PG44, 1157C, 45, 725 D. 

* PG44, 1152A, 1137D. 

* 77dg + Qfjaig. ^ogoaMa xal eihxoivijg ixcpoaaig yvcofirjQ. Also Sprechen 
ohne Heminung, das war das Recht der Burger in der griechischen Polis. 

’ P. 120 im oben genannten Buch. 

« PG44, 1143D. 

33* 
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5. SchluBwort 

Wir haben drei Beispiele der Anderung der klassischen Be- 
grifiFe bei den griechischen Kirchenvatern durchgesehen. Im 
Falle der Proaireais erkannten wir den Ubergang ihres Gregen- 
standes vom Wie znm Was; das besagt die A^merksamkeit auf 
das Gewicht unserer innerlichen Auswahl fiir die reale Seinswelt. 
In der Mystik war die Betonung des innerlichen Kerns dieser 
Auswahl, namlich der Person zu bemerken. Und im letzten Falle 
spUrten wir die Andenmg der Aufgabe des Mutes vom Todesmut 
im Kriege zum personlichen Verkehr mit Gott. Kurzum, wir 
dtirfen feststellen, daQ das Bestreben der griechischen Kirchen- 
vater auf diesem Gebiete sich auf die Verinnerlichung der klas¬ 
sischen Philosophie richtete^. Diese Metamorphose wurde frei- 
lich teils durch ihren christlichen Glauben ausgefiihrt, teils aber 
durch ihre eigenartige Meditationskraft. Denn ihre Verinner¬ 
lichung ist wesentlich anders als die Anordnung der moraltheo- 
logischen Probleme, die meistens im Kxeise der lateinischen 
Vater auch durch die christliche Idee erreicht wurde. 

Jedenfalls darf man aus der Tatsache dieser Verinnerlichung 
nicht den SchluB ziehen, daB die griechischen Vater die grie- 
chische Edassik christlich machten. Die Sache ist nicht so einfach. 
Die Kirchenvater haben auf der anderen Seite das Hebraisch- 
Orientahsche des Christentums bis zu einem gewissen Grade 
hellenisiert, obwohl viele griechische Vater aus dem Orient ge- 
biirtig waren. Fiir die Kirchenvater war die greco-romanische 
Kultur ein einziger Humanismus^, mit dem sie das Christentum 
der naturlichen Vemunft gegeniiber verstandlich machen konn- 
ten. Aber die ontologische Interpretation des hebraischen Bayah 
(n%l, Geschehen, Wirken, Werden) durch das griechische Sv ist 
schon sehr fraglich*. Die chaotische Spannung, die urspriingliche 


' Das Wort 6 ivdov Sv^oconog, derinnerliche Mensch, bei Gregorios von Nyssa 
ist fur diese Tendenz ein Symbol. 

* Basileios, IlQdg xot^g vdovg, PG 31,563 ff., neuere Ausgabe mit franzdsischer 
Gbersetzung von F, Boulenger, Paris 1936. Ren6 Grousset zeigte den chinesi- 
schen klassischen Humanismus im Vergleich mit dem greco-romanischen, cf. 
R. Grousset, L’homme et son histoire, Paris 1954. Auoh meine Abhand- 
lung L’humanisme, principe d’6ducation k Touest et k Test behandelte den 
geistesgeschichtlichen Vergleich der zwei Humanismusformen, Toumliline 1, 
Principes d’Education, Rabat 1957. 

^ T. Ariga an der Kyoto Universitat pragte eine neue Terminologie: 
Hayathologie. Er stellte die Hayathologie der Ontologie gegeniiber. Aber was 
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kraftige Atmosphare des Hayah^ diese geschichtliche Urwirkung 
als Grund des Seienden, die Dimension, worin die Subjekt- 
Objekt-Konstellation aufgehoben wird, diese wurde, trotz der 
Bestrebung des Gregorios von Nazianz oder des Pseudo-Dionysios 
Areopagita niemals bei den Kirchenvatem genug logisch^ er- 
lautert. Wer kann mit Beoht leugnen, daB dieser eigenartige 
metaphysische Grund Haydh noch einige unbekannte Phasen der 
Ethik im Keime in sich tragt? Man vermag also eine neue Frage- 
stellimg zu machen: die Metamorphose der biblischen Ethik bei 
den Kirchenvatem. Das steht jedoch auBerhalb des Themas 
dieser Abhandlimg. 


eigentlich Hayathologie ist und welche Denkweise sie ausiibt, erklart er dock 
nicht. Aber seine Hinweise Bind sehr anregend. Cf. T. Ariga, Yuh to Hay ah 
(Sein und Hayah), Kiristo-Kyoh Kenkyuh (Das Studium des Christentums, 
Zeitschrift in Japan) 30,1. 2. Martin Bubers Ubersetzung des Alten Testa¬ 
ments zeigt eine besondere Fursorge fur Hayah. 

' Im Gedichte an Gott und in der dritten Rede der Theologie strebt Gre¬ 
gorios von Nazianz die Jenseitigkeit Gottes und die gdttliohe dynamische 
Wirkung mit der platonischen Terminologie auszudrucken. Gregorios von 
Nyssa versuchte den biblischen Gedankengang in seinem Leben des Moses zu 
schildem. Dionysios Areopagita hat diese zwei Versuche in einem Buoh 
neql ^elojv dvofidraiv zusammengefaBt, aber die Logik dieser Denkweise bleibt 
bei ihm noch dunkel. Es ergibt sich die Frage, ob es noqji eine andere Logik als 
die sogenannte aristotelische gibt, cf. R. Berlinger, Das Nichts und der Tod 
Frankfurt 1055. Cf. meine Abhandlung, Das Seinsproblem in der Philosophie 
des ostasiatischen Altertums, Jahrbuch fur Psychologie und Psychotherapie 
(Festschrift fiir Prof, von Gebsattel) 6, Heft 1/3, 1968, 54—64, cf. H. Deku, 
Possibile Logicum, Philosophisches Jahrbuch 64, 1951, 1—21. 
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Le premier essai chr^tieo d’une philosophie syst^matique, 

Jean Philopon 

P. JoANNOU, Mimohen 


Jean le grammairien, le philopon, n6 entre 475—480 probable- 
ment k Alexandrie, professa d’abord les lettres, puis la philo- 
sophie k Tuniversit^ d’Alexandrie; chr^tien tres certainement de 
naissance, membre de I’association des philopons, il fut le premier 
chrdtien admis parmi le corps enseignant, jusque-14 paien, de 
Tuniversit^. 

Dans son enseignement philosophique il continua la tradition 
de r^cole de son maitre Ammonius d’Hermias, reprenant les 
cours de celui-ci {and (pcovfjg) et les completant par des vues 
originales {Xiyco, cpafiev) sur la physique surtout, et dans un 
sens franchement chretien: les grandes theses m^taphysiques, 
'.creation ex nihilo, contingence du monde et doctrine chretienne de 
la providence qui *s’ensuit, negation du cinquieme 616ment des 
corps celestes avec ses consequences d’ordre religieux, essai de 
fonder Timmortalit^ personnelle de Tame sup^rieure de Thomme. 
Toute ces theses se trouvent consignees dans toute son oeuvre 
philosophique et sont magistralement expos^es dans le De 
aeternitate mundi contra Proclum. 

N. B. Mon ouvrage sur la philosophie de Jean Philopon est en 
preparation et paraitra prochainement dans les Studia pairistica 
et byzantina, Buch-Kunstverlag Ettal. 
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Les ftges du monde. Etat de la question k I’aurore de i’dre 

patristique 

A. Luneau O. M. I., Paris 


Introduction 

«En la gen^se d’une doctrine scientifique, 4crit Pierre Duhem, 
il n’est pas de commencement absolu; si haut que Ton remonte 
la ligne des penseurs qui ont prepare, sugg6r4, annonc^ cette 
doctrine, on parvient toujours k des opinions qui, k leur tour 
ont 4te preparees, sugg^r^es et annoncees; et si Ton cesse de 
suivre cet enchainement d’id^es qui ont proc6d4 les unes des 
autres, ce n’est pas qu’on ait mis la main sur le maillon initial, 
mais c’est que la chaine s’enfonce et disparait dans les profon- 
deurs d’un insondable pass6e^» L’affirmation vaut aussi des 
croyances; elle donne tout k la fois I’objet et les limites df 
cet article. Lorsque Justin parle du mill4nium terrestre, 
qu’Hilaire apres Tertullien et Cyprien fixe au monde une 
dur^e sept fois mill^naire, qu’Augustin termine sa «Cit4 de 
Dieu» en rappelant les sept ages du monde, que tous les 
Peres enfin parlent des quatre ages pauliniens ils ne tirent 
pas cette doctrine de leur propre fonds, ils la re9oivent d’une 
tradition. Rechercher ce que fut celle-ci, quelle 4tait sur ce 
point la pens^e commune k I’aube de I’^re patristique, tel est le 
but de ce bref expose. 

Nourris d’Ecriture et de formation gr4co-latine, les P^res y 
puisent le principal de leurs aper 9 us, mais ils re9oivent Time et 
I’autre dans une tradition qui charrie des Elements tr^s in^gaux 
allant de la parole divine aux reveries apocalyptiques. Beaucoup 
prennent contact avec Philon et s’en inspirent pour leur propre 
travail. Autant de pistes qui s’ouvrent au chercheur. Enfin, 
aux environs de I’^re chr^tienne, I’influence irano-babylonienne 
s’est trop fait sentir pour qu’il soit possible de I’omettre: c’est 


^ P. Duhem, Le systdme du monde, Paris 1913,1, p. 5. 
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jusque Ijt qu’il faut poursuivre la recherche^. On le voit, celle-ci 
n’est pas fait k priori et si elle s’arr5te o*est sans doute parce 
qu’il est impossible de tout dire, mais surtout parce quelesautres 
pistes, par exemple les calculs egyptiens n’ajoutent rien d’essen- 
tiel*. 


1. Mazd4ens et Mages® 

Avant Zarathoustra, il semble bien que les Iraniens comme 
beauooup d’autres peuples primitifs croient k un retour de I’age 
d’or^. Zoroastre reprend oes croyances mais les transpose sur 
un plan temporel et moral. H attend pour bientot sans doute la 
renovation de toutes choses mais il ne fixe pas de dates k cet 


^ «I1 n'est pas permis de n4gliger le facteur iranien dans T^tnde des engines 
chr^tiennes, mdme si la possibility d’un dyveloppement autonome du judi^me 
n’est pas exclue» J. Duchesne-Guillemin, 2^roa8tre, Paris 1048, p. 8. — Voir 
k ce sujet: id., Ormazd et Ahriman, Paris 1953, p. 71—117; J. Bidez et F. Cu- 
mont, Les Mages heliynisys, Paris 1938, I, p. 6 ss.; H. Windisoh, Die Orakel 
des Hystaspes, in Verhandelingen der koninklijke Akademie van Weten- 
sohappen te Amsterdam, afdeeling letterkunde 38, 3 (1936); I. Soheftelowitz, 
Die altpersisohe Religion und das Judentum, GieHen 1920; G. HOlsoher, Probld- 
mes de la litt^rature apocalyptique juive, in Revue d’histoire et de philosophie 
religieuses 9, 1929, 103 ss.; G. Messina, 1 Magi a Betleme e una predizione di 
Zoroastri, in Sacra Scriptura antiquitatibus orientalibus illustrata 3, 1933, 
86-96. 

* J. Hastings, Encyclopaedia of religion and ethics, I, 183 ss. (Ages of the 
world). 

* Par Mazdyisme nous entendons, sans plus de distinction, le contenu de 
PAvesta et de la litt^rature pehlevie (cf. A. Camoy, La religion de Tlran, in 
Histoire des religions, Paris 1954, II, p. 219—271). — J. Duchesne-Guillemin, 
Les religions de TAncien Orient, Paris 1956, p. 107 ss. Pour Pytudier nous 
avons abondamment puisy dans la thyse ys lettres encore manuscrite de 
M. Moiy, Le probiyme zoroastrien et la tradition mazdyenne, Paris 1958. — Les 
Magusyens on Mages Occidentaux appartenaient k des colonies Mazdyennes 
ytablies sous les Achymynides k P Quest de PIran depuis la Mysopotamie jusqu^k 
la mer Egye et s*y maintenaient encore sous Pempire romain. C’est avant tout 
par eux que le mazdyisme influen 9 a la littyrature postyrieure tant juive que 
chrytienne. Mais ils ne purent rypandre le mazdyisme qu*en le transformant 
principalement sous Pinfluence des spyculations «chaldyenne8». C’est pourquoi 
dans ce paragraphe nous les unissons aux mazdyens et les distinguons tout k 
la fois: cf. P. Messina, Der Ursprung der Magier und die Zarathustrische Re¬ 
ligion, Rome 1930; F. Cumont, La Fin du monde selon les mages occidentaux, 
in Revue de Phistoire des religions 103,1931, 29; E. Benveniste, Les mages de 
Pancien Iran, Paris 1938, p. 6. 24—25; J. Duchesne-GuiUemin, Zoroastre, 
p. 113 ss. k corriger par id., Ormazd et Ahriman, p. 8 n. 1. 

* J. Duchesne-Guillemin, Ormazd et Ahriman, p. 49—50. 
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4v6nement^. Avec le Buniahiin il n’en est plus de m6me. L’Uni- 
vers cr4e par Ormazd k I’^tat spirituel y demeure trois mille ans, 
mais pour abattre Ahriman, le Cr^ateur le d4fie en un duel de 
neuf mille ans r^partis en trois tri-mill4naires. Le premier voit la 
creation corporelle; TAssaut a lieu alors et au cours du second 
tri-mill4naires la lutte est ind^cise; le dernier apporte la victoire. 
Quatre fois trois mille ans k I’image de Fannie solaire faite de 
douze mois et de quatre saisons, telle est la formule du maz- 
d^isme post^rieur, dont le Bunddhihi est un t^moin^. 

De leur o6t6, les Mages, iraniens d’origine mais gagn^s aux 
doctrines chald4ennes^ comptent aussi Thistoire du monde en 
milliers d’ann^es. Ici toutefois, T^lement dominant n’est plus 
. Tann^ solaire mais les diff4rentes plan^tes, les sept astres errants 
sur la sphere des fixes. On conclut alors k six mille ans oti triom- 
phent successivement le bien et le monde, jusqu’jt ce que I’exc^s 
m6me du mal appelle Tfi^ge d’or, le regne du soleil, en un mill4- 
naire septi^me et dernier^. 


2. La Bible 

La Bible est la source principale ou s’abreuvent les Pferes. 
Elle aussi distingue implicitement diverses 4poques dans Thistoire 

^ V. g. Jaana 46, 3; 30, 9. — J. Duchesne-GuiUemin, Zoroastre, p. 156; id., 
Ormazd, p. 50. Sur ce point, comme sur ce qui va suivre, on lira avec fruit les 
prudentes mises en garde de J. Duchesne-GuiUemin, sur 1ft valeur relative de 
beaucoup de conclusions dans T^tat actuel de notre connaissance (Zoroastre, 
p. 10 8S.). 

* BundahiSn 34, de m5me: DSnkhart (DK) 8,5; M5n5k-f-Xrat 8, 9 as.; 
27, 21; Zatspram (ZH) 1, 8—30; Ayatkar i Zamaspik 2, 5-6. — Le «Bunda- 
hidn» appartient plus probablement k la tradition mazd5enne: E. Benveniste, 
The Persian religion according to the chief greek texts, Paris 1929, p. 107se.; 

G. Messina, I Magi, p. 30; M. Mol6, Le probldme zoroastrien, p. 226 ss. contre 

H. S. Nyberg pour qui elle serait tzervanite*: Question de cosmogonie et de 
cosmologie mazd^ennes, in Journal asiatique 219, 1931, 231 ss. — La division 
quatemaire est-eUe primitive? Certains Taffirment: M. Mol5, Le probldme 
zoroastrien, p. 226ss., qui explique le sens de la creation mendk; de m5me 
G. Messina, I Magi, p. 30. Par contre beaucoup d*auteurs tiennent pour pri¬ 
mitive la division de 9000 ans, les 3000 ans d'etat spirituel ayant 4t4 ajout4s 
post6rieurement peut-etre sous une influence grecque (F. Cumont, La Fin 
du monde, p. 56—57; J. Bidez, Les Mages heU5nis4s, II, p. 78 note 22; E. Ben¬ 
veniste, The Persian religion, p. 107ss.). 

’ J. Bidez, Les Mages heU^nis^s, p. 34 ss. 

« Cat. codd. astrol. IV, p. 114-118; VUI, 3, p. 199; V, 2, p. 133. 
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du monde. UAncien TeatamenJt connait T^re des originee, puis 
celle de No4, enfin la 'p6node Israelite. Celle-ci voit bien suc- 
cessivement les Patriarches, les Juges, les Bois ... mais eUe est 
une, parce que dominie par la promesse et la Loi^. EUe s’acheve 
dans I’ere nlessianique, quatri^me 6tape de Thistoire, d6jk an- 
nonc4e dans le don de la Loi. C’est 14 une division quatemaire 
qui en soustend une autre d’ordre binaire, faite de preparation 
et de realisation. 

Le Nouveau TestamerU reprend Tune et Tautre. II aboutit 
d’abord 4 une formule quaternaire bloquant en une seule etape 
rere d’Adam et de Noe: c’est le scheme paulinien qui deviendra 
classique: I’epoque d’avant la Loi, ceUe de la Loi, ceUe du Christ, 
enfin la Parousie*. II reprend aussi la distinction des deux ages: 
jusqu’au Christ I’^re des preparations, depuis sa venue ceUe des 
realisations. La troisieme etape y re 9 oit un relief beaucoup plus 
accuse encore que dans la pensee juive car tout est donne en 
Jesus Christ. Si la parousie est le sommet de I’histoire, I’incar- 
nation redemptrice en est le centre et le coeur®. 

Les deux divisions precedentes se retrouvent chez tous les 
Peres dont eUes constituent le cadre de pensee. Quant 4 la divi¬ 
sion septenaire, les sept ages, son fondement scripturaire est 
des plus tenus. La Bible insiste sur le Sabbat et donne au chif&e 
sept un relief inegaie, mais elle ne conclut jamais 4 une division 
septenaire de I’histoire^. Si certains Peres ont cru I’y decouvrir, 
c’est grace 4 une autre veine, I’apocalypse dont il faut parler. 


3. Les Apocalypses® 

Les compute apocal 3 rptiques sur les ages du monde sont de 
deux sortes. Beaucoup d’auteurs calculent par epoques. Cer- 

^ Le «Code Sacerdotal* distingue Talliance faite avec Abraham (Gren. 16 
et 17) et Talliance mosaique (Ex. 34, 27—28). Mais la premiere fait partie d’un 
tout dont la seconde est I’acMvement (Ex. 6, 16; Deut. 6, 10). 

* Voir A. Feuillet, Le plan salvifique de Bleu dans I’dpitre aux Romains, 
in Revue biblique 67, 1950, 368—372. 

^ Rom. 6,1—5; 8. Voir 0. CuUmann, Christ et le temps, Neuchatel 1947, 
p. 67 ss. 

* Theologisches Worterbuch zum NT II, p. 624—625 (^:rrd); Dictionnaire 
de la Bible IV, 1689. 

® On trou ve des dl^ments d’apocalypse chez les prophdtes: Is. 24—27; 
Ez. 38—39; Joel 34; Zach. 12—14: voir S. Giet, L’Apocalypse et Thistoire, 
Paris 1967, p. 187—192; G. R. Berry, The apocalyptic literature of the Old 
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tains en voient dix, qu^il s’agisse de semaines comme dans le 
Premier Hinoch^ ou de generations dans les Livrea Sibyllina^, 
D’autres en predisent douze: VApocalypse de Baruch decrit 
ainsi Thistoire du monde sous la forme de douze averses claires 
puis sombres que suit une grande lumiere^; VApocalypse d*Abra¬ 
ham et le TestamerU du m^me patriarche affirme que le monde 
s’ecoule en douze heures avant d’etre remplace^. Ces divisions 
gardent une certaine saveur orientale ou pythagoricienne; pour- 
tant elles restent profondement juives. Les articulations, les faits 
enumeres sont ceux de I’Ancien Testament et lorsque sous la 
pression des circonstancfes, dans les Sibylles par exemple, les 
auteurs font appel k I’histoire gdn^rale du monde, la division 
devient inadequate. De plus, le deroulement de I’histoire s’eflFec- 
tue en semaines successives dans Hinoch\ dans Baruch^ les douze 
eaux de pluie se repartissent par couples et recouvrent ainsi six 
epoques que clot I’ere messianique. Influence de la division septe- 


Testament, in Journal of Biblical Literature 62, 1943, 9—16. Elle constitue 
pourtant un genre special, une litt^rature particuli^re: G. Holscher, Probl^- 
mes de la Htterature apocalyptique juive, in Revue d’histoire et de philosophie 
religieuses 9, 1929, 101; et cela k partir du IP si^cle avant Jdsus Christ: 
H. H. Rowley, The relevance of apocalyptic, London 1950, p. llss. et 41; 
M. J. Lagrange, Le Judaisme avant J^sus Christ, Paris 1931, p. 47—81; J. B. 
Frey definit ainsi I’apocalypse: ♦. . . dans son acception premiere, une «apo- 
cal 3 'pse» est la revelation faite k des hommes, directement par Dieu ou par le 
ministere des anges, des choses cachees, specialement des secrets divins . . . 
chez les Juifs comme chez les chretiens, le nom d’^apocalypse* servait k de¬ 
signer les livres qui renfermaient les revelations divines sur dififerents sujets, 
particulidrement sur Tavenir. L’ensemble de ces ouvrages, dans lequel on 
trouve de nombreux traits communs est appeie la litterature apocalyptique 
ou Tapocalv^ptique tout court.* (Dictionnaire de la Bible, suppl. I, 327—328). 
Nous n’etudions ici que I’apocalyptique non biblique et encore celle qui a trait 
aux ages du monde. 

^ Hen. 93 et 91, 12—17. Sur la date de ces chapitres: H. H. Rowley, The 
relevance, p. 77—84: «Without attempting such precision (of Lagrange: 
152 av. J. C.) we may agree that no age better tits these conditions than the 
Maccabean age», p. 84. 

2 III Sib. 158—161 (IP sidcle avant Jdsus Christ); IV Sib. 18—192 (70—80 
aprcs J^sus Christ). Les oracles sibyllins ne sont pas k proprement parler des 
apocalypses mais ils renferment des passages apocalyptiques, d’oii leur emploi 
ici. 

® II Bar. 53—68 (date controvers^e; plus probablement deuxidme moiti4 
du 1° sidcle apr^s Jdsus Christ ou tout d4but du IP siecle). 

* Apoc. Abrah. 29—30 (tin du 1° siecle apr^s Jdsus Christ ou d^but du 
deuxi^me); Test. Abrah. 7 (recension B, sans doute du IP sidcle apr^s J4su8 
Christ). 


Digitized by v^ooQle 



514 


A. Luneau 


naire alors tres en vogue? Sans doute, mais les auteurs soulignent 
aussi, semble-t-il, que le d^veloppement du monde jusqu’4 sa 
nouvelle creation se fait dans le cadre de la semaine cr&trice, 
selon un rythme analogue k celui de la oration. 

D’autres vont plus loin et pr^tendent fixer la date exacte 
du jugement divin sur le monde. UAssomption de Motse donne 
deux cents cinquante jubil4s c’est-i-dire deux mille sept cent 
cinquante ans depuis la mort du grand 14gislateur, soit quatre 
mille deux cent cinquante ann6es depuis la cr^tion du monde 
L’auteur desJuAiUe pense k peu prfes la mfime chose* et le Talmud 
de BahyUme reprend un calcul identique*. Quant aux sept mille 
ans, on ne les trouve que tardivement dans le Teaiamerd d^Abra- 
hamy au d4but du deuxi^me sifecle de notre ^re^. Sans nier les 
relations qu’un tel calcul peut avoir avec ceux des Mages, on 
constate qu’il s’appuie exclusivement sur des considerations 
juives: le royaume messianique est le Sabbat (septi^me jour) par 
excellence et pour Dieu, suivant la parole du psaume, «un jour 
est comme mille ans)> (89, 4). On retrouve Tidee des autres apo¬ 
calypses : la marche du monde vers son renouvellement est con 9 ue 
dans le cadre de la semaine cr^atrice car la nouvelle creation 
sera k Timage de la premiere. Fixer la date exacte d*un tel calcul 
est difficile. Sans doute fut-il forg6 k I’^poque des apocalypses 
et probablement lorsqu’on chercha la dur4e du rfegne messianique, 
les alentours de I’^re chr^tienne ou celle des rabbis®. 


4. Grecs et Remains 

La pens^e grecque — on ne peut oublier que les Peres ont 4t6 
formas par elle — n’est pas ^trangere aux ages du monde. H4siode 
en parle dans sa TMogonie^y dans ses Travavx et Jours'^, Les 

^ Ass. Moise 1,1 et 10; 12, 14 (peu apr^s la mort d’H4rode: Dictionnaire de 
la Bible, suppL I, 405; R. H. Charles, The apocrypha and pseudepigrapha of 
the Old Testament, Oxford 1913, II, p. 7—29 et 407; — peu de temps avant 
Tan 30 de notre ^re: H. H. Rowley, The relevance, p. 93). 

* Jub. 50, 4 (IP si^cle avant Jdsus Christ: H. H. Rowley, The relevance, 
p. 60—61 et 80—90). 

* Sanh. 97 b. 

* Test. Abrah. 7. De meme: Sanh. 97 a. 

* Strack-Billerbeck, Kommentar zum Neuen Testament, III, p. 827. 

* P. Mazon, Texte et traduction, Paris 1951, p. 32 ss. 

’ V. 109—201; trad. Mazon, p. 90—93. 
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pr6socratiques les rendent possibles et d’une certaine fa 9 on les 
professent. Ils croient en effet k un destin commim ind^finiment 
r4p^t4, fait de mflrissement, de vieillissement et de renouveau 
auquel chaque 6tre participe^. Mais leurs doctrines affirment un 
certain monisme; elles negligent trop Tautonomie et la respons- 
ability individuelle. C’est pourquoi elles sont rejet^es par les 
Pythagoriciens qui tiennent pour une distinction entre le c41este 
et le terrestre et affirment que les reincarnations successives 
dependent de la culpabilite de chacun. Par traditionnalisme 
pourtant, ceux-ci professent la doctrine des ftges du monde et lui 
trouvent mfime de nouvelles raisons. Maisaveceux, lever est dans 
le fruit et Platon acheve une rupture virtuellement commencee. 
II professe un temps infini et monodrome oti la distinction de di- 
verses etapes n’a plus de sens‘d. Sa position est renforcee par 
Aristote^. Desormais les jeux sont faits. En vain les Stoiciens 
et les Epicuriens essaient-ils de redonner un certain lustre k la 
th^orie des ages et k la vision historique qu’eUe suppose^. Au 
milieu du deuxifeme si^cle de notre 6re, Tune et Tautre sont com- 
mun^ment abandonn^es® et deviennent le lot de la pens^e popu- 
laire, plus imaginative et sentimentale, qui s’exprime par les 
pontes, Virgile, Ovide, Tibulle, pour ne citer que ceux-l^t®. 


6. Philon’ 

Philon dont rinfiuence est grande k T^poque patristique est un 
croyant sincere. II admet les faits historiques de TAncien 

* Voir Ch. Mugler, Deux thdmes de la cosmologie grecque: devenir cyclique 
et plurality des mondes, Paris 1953, p. 13 ss. Ce qui suit lui doit beaucoup. 

* On notera I’^loignement progressif de la thdse cyclique: M4non 81a—b 
(retour cyclique de toutes cboses sous sa forme rigoureuse); Ph^dre 248 b—268 
(la destin^e de T^me est plus ind^pendante du tout); Politique 269o et ss. (ce 
n'est qu*un mythe); Tim6e 39 d (la thSorie cyclique est abandonn^e en faveur 
de la Grande Ann^e). 

* Problem. XVII 3 est douteux et Phys. IV (223a, ss.) se situe dans un 
autre contexte. 

* J. Moreau, L’4me du monde de Platon aux stoiciens, Paris 1939, p. 166ss. 

* J. Baudry, Le probldme de I’origine et de r6temit4 du monde, Paris 
1931, p. 227 ss. 

* Virgile, Georg. 1121 ss.; Eclog. IV 6. — Ovide, M^tamorph. 1114—115; 
Amor. Ill 8, 35; Heroid. IV 132. - TibuUe, Eleg. I 3, 35. 

’ N6 ^ Alexandrie vers 25 avant J4sus Christ; mort peu apr^s 40 aprds 
J6su8 Christ. 
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Testament et leur enchainement. Au besoin, il s’en fait le 
defenseur: pour lui le sacrifice d’Abraham, les tuniques de 
peau, voire I’existence du serpent tentateur ne sont pas des 
figures de style mais autant de r^alites^ Mais fervent admirateur 
de la philosophie grecque, il voudrait en communiquer les riches- 
ses k ses correligionnaires. C’est done en philosophe qu’il envisage 
la Bible, I’approfondit et I’explique; par suite, le mouvement 
proprement historique lui ^chappe et avec ce mouvement les 
difiFerents ages qui le rhythment. Ainsi les six jours cr^ateurs signi- 
fient, grace au s^naire, la perfection du monde et sa reproduction 
par accouplement^. La Loi n’est pas une 6tape dans le dessein de 
Dieu; elle est identifiee k la loi naturelle et k ce titre elle a tou- 
jours 6t6 ofiFerte k tous les hommes^. Les Patriarches ne sont pas 
tant les fondateurs du peuple h^breu que des types universels 
de vertu proposes aux hommes de tous les temps Le septieme 
jour n’est pas I’aboutissement collectif d’un efiFort historique mais 
la r^ussite individuelle qui au-del4 du sensible re joint ^I’homme 
k rimage»®. Toujours, sans nier Thistoire, Philon s’en degage de 
fait, et e’est pourquoi il n’acheve pas I’ex^gese litterale par la 
typologie qui compare d’abord deux situations, mais par I’all^gorie 
fondle avant tout sur la similitude des natures®. 

Une telle perspective exclut naturellement la th^orie des ages 
du monde, et si Philon connait un progres individuel en plusieurs 
Stapes, il ignore une progression collective analogue. C’est que 
juif de religion, il est grec de culture et, comme tel, epris du parfait, 
de I’ideal ou de la forme pure. Or celle-ci 6chappe au temps et k 
I’histoire. Aussi, sans nier la realite du fait, le philosophe juif y 
voit d’abord le symbole ou les normes du destin individuel, de la 
rencontre de I’ame avec son Dieu. Il le souligne dans cette breve 
explication de I’oeuvre de Moise: «Moise par ses histoires ne fait 


^ Respectivement: de Abrah. 184—200; quaest. in Gen. 163; 132. Voir 
aussi comment il combat les purs all^gorisants: de migr. Abrah. 89—90. 

* Leg. all. I 2—3. 20. 28; de op. mundi 13; quaest. in Gen. II 17; III 38. 

^ C’est le but de la «Vie de Moise*, des «Vies des Patriarches* . .. 

* V. g. de op. mundi 2 ss.; de Abrah. I. 2. Sur I’importance des «Vie8 de 
Patriarches* dans I’oeuvre de Philon: E. Br^hier, Les iddes philosophiques et 
religieuses de Philon d’Alexandrie, Paris 1950, p. 24. 

® Leg. all. I 2—7. Dans le meme sens: de op. mundi 89—90; de Abrah. 
28—30; de vita Moysi 220s8.; de execr. 15.3—155; quaest. in Gen. II 41. 

® Ainsi la nudite d’Adam etd’Evedvoque la vacuity etl’intelligenceetde la 
sensation (Leg. all. II64); les trois acteurs du Paradis, la triple composition de 
I’homme fait d’intelligcnce, de sensation et de plaisir (ibid. II 73). 
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pas autre chose que de montrer le succ^s des gens vertueux et 
r^chec des gens vicieux.i> 

6. Conclusion 

La croyance k divers Ages du monde est assez fr^quente aux 
alentours de I’ere chr^tienne: chr^tiens, juifs, et paiens s’y retrou- 
vent. Les courants philosophiques cependant la rejettent plus 
gen^ralement. Sous I’influence de Platon et d’Aristote, ils profes- 
sent habituellement un temps monodrome sans commencement 
ni fin, oil la notion d’ages n’a plus de sens. Mais ils n’entament 
pas la croyance populaire dont la po6sie exprime maintenant les 
intuitions et qui retrouve ainsi lespr&ocratiques. Platon lui-m@me 
s’en fait Techo dans ses mythes. Quant k Philon, il rallie prati- 
quement le camp des philosophes: le monde a commence et il 
doit finir, mais il n’a pas d’histoire proprement dite; on ne pent 
done y distinguer divers ages. 

Le nombre des p^riodes ou des mill^naires varie avec la 
raison invoqu^e: quatre, dix, douze 4poques, sept et douze mille 
ans pour ne citer que les principaux calculs. Le fondement est 
d’ordre astronomique: saisons, mois ou lunaisons, — ou astrologi- 
que: signes du zodiaque, planfetes. Quant au calcul decimal, il 
derive de I’engouement pythagoricien pour le fameux chiBFre dix. 
Toutefois les litt^ratures jud6o-chr4tienne et mazd^enne donnent 
k I’histoire une place plus importante et m§me capitale. Les 
interventions de Dieu, et non plus le retour des ph^nomenes 
naturels y marquent les principales stapes, et dans I’apocalypti- 
que, la semaine creatrice semble bien ^tre k la racine des diverses 
divisions. 

Les tenants des differentes ^poques croient que le monde 
touche it sa fin, que I’age d’or ou la renovation est pour bientot. 
Tons, y compris les 6crivains sacr^s pensent que le terme est 
proche et que I’ere actuelle est la derniere avant les catastrophes 
cosmiques. Certains auteurs perses ou juifs cherchent m^me a 
fixer de fagon precise la date de la renovation du monde. L’avenir 
montrera I’inanit^ de leurs calculs, comme il laissera sur leur faim 
ceux qui attendaient pour demain la renovation de toutes 
choses. Mais il ne detruira pas la theorie elle-m^me. La collusion 
en efifet etait purement accidentelle: la croyance aux ages du 
monde ne suppose pas I’attente d’une fin prochaine encore qu’elle 
y puise un regain d’interet. 
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Les diverses p^riodes se suivent selon un ordre d^termin^* 
Chacune a ses caract^res propres; symbolis^e par un mStal, 
soumise k rinfluence d*une plan^te, d4termin4e ou caractdris^ 
par rintervention d’un prophfete, Gayomart, Molse ou J^sus, elle 
vient k son heure et s’insorit dans un ensemble. C’est dire que 
la throne des 4ges du monde suppose une certaine vision de 
I’histoire que nous esp^rons d^velopper ulterieurement^. 

La philosophie mise k part, il y a done k T^poque patristique 
une pens^e commune touohant les diverses p^riodes de Thistoire, 
encore qu’eUe comporte des divergences importantes. Tons ad- 
mettent un d4veloppement rhythm^, tons croient k une fin pro- 
chaine, mais Tunanimit^ ne se retrouve plus sur le nombre des 
^poques et les raisons apport4es. Quant aux P^res, ils invo- 
quent TEcriture. Us retrouvent par Ik le fonds commun mais 
se situent aussi dans la ligne historique, celle qui fait appel aux 
faits, non aux ph^nom^nes naturels. La r^f^rence scripturaire est 
valable pour la division quaternaire; elle ne Test plus pour la 
th^orie des sept 4ges. Car le parallfele 4tabli entre rhebdomade 
cr&trice et le d4veloppement sept^naire du monde n’est pas 
une affirmation biblique mais apocalyptique, qui se continue 
plus ou moins consciemment chez les auteurs chr^tiens. 


^ Dans on livre que nous pr^parons tLes Ages du monde chez les Pdree de 
TEglise. Elements d'une th^ologie patristique de Thistoire du salutf. 
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Au sujet du role que joua Jean Phiiopon dans la controverse 
trith^ite qui agita tout particuli^rement TEglise monophysite au 
VI° sifecle, nous voudrions apporter id quelques precisions sur lee 
deux points suivants: 

par quels ouvrages le philosophe alexandrin se m61a-t-il di- 
rectement k la lutte? 

k quelle date faut-il situer sa prise de position «tritheite))? 


I 

Les sources syriaques nous apprennent que le Tritheisme fit 
son apparition k Constantinople en Tan 868 des Seieucides, soit 
556/557 P. C.^. Cette doctrine fut r^pandue par un syrien d’Apa- 
m^e du nom de Jean et sumomme Ascotzanges, c. k. d. «au 
soulier d’outreD^. Lorsque celui-ci mourut, vers 565®, ses notes 
furent recueillies par Timperial moine Athanase^ qui les envoya 


* Elie de Nisibe, Opus Chronologicum. Ed. E. W. Brooks, CSCO 62 (63). 
Paris 1920, p. 121 (p. 69). Le volume de traduction sera toujours indiqu6 entre 
parentheses. Elie copie ici THistoria Ecclesiastica de Jean d’Eph^se, dont il ne 
nous reste plus que la IIl^ partie. 

* Michel le Syrien, Chronique. Ed. J. B. Chabot. Paris 1899—1924, t. IV, 
p. 313 (t. II, p. 251). Barhebraeus, Chronicon Ecclesiasticum. Ed. J. B. Abbe- 
loos et Th. J. Lamy. Lovanii 1872—1877, 1.1—II, p. 223. 

^ La date de sa mort est incertaine, mais doit se situer entre la parution du 
Tomos de Th6odose d’Alexandrie (564) et la mort du meme patriarche (566). 
Selon Michel le Syrien [t. IV, p. 316 (t. II, p. 254)] Ascotzanges mourut peu 
aprds la parution du Tomos, qu’il refusa de signer, k I’encontre de tons ses 
coreligionnaires monophysites. 

* Sur cet enigmatique personnage, cfr. J. Maspero, Histoire des Patri- 
arches d’Alexandrie. Paris 1923, p. 196—197; p. 224. 

34 Studia Patristica V 
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k son ami Jean Philopon^. Celui-ci en fit un livre qu’il exp^dia 4 
Constantinople ^. 

De quel livre s’agit-il? 

Nic^phore Calliste, source grecque orthodoxe, et par le fait 
mfime peu m614e aux ^v6nements et par surcroit fort posterieure 
(XIV° s.), fait du Diaitetes le br6viaire du Trith^isme^ et les 
historiens I’ont suivi longtemps, je dirais mfime jusqu’4 nos 
jours 

Nous ne croyons cependant pas qu’il puisse en @tre ainsi; en 
efifet, Jean Philopon cite son Diaitetes dans un ouvrage qu’il 
composa centre Chalc^doine au moment meme oil se tenait 4 
Constantinople le V° Concile (des Trois Chapitres)®, ce qui impli- 
que que le Diaitetes parut en tout cas avant 653, tandis que Jean 
«au soulier d’outre» ne fit son apparition que 3 ou 4 ans plus 
tard et mourut, nous I’avons dit, vers 666. 

Les sources orientales, mieux renseign^es parce que t^moins de 
la lutte, ne parlent jamais du Diaitetes en connexion avec la 
controverse trith6ite, mais mentionnent au contraire un autre 
ouvrage de Philopon, qu’elles nomment De Theohgia ou De 
Trinitate, Notamment dans la collection de lettres constituant 
le dossier du Patriarche Paul le Noir d’Antioche, collection qui 
nous renseigne ^galement sur revolution de la controverse tri- 
theite en Syrie, et pour cette raison la principale source pour qui 
veut etudier I’histoire du Tritheisme, nous voyons constamment 
le De Trinitate revenir sous la plume des ^vfiques et archimand¬ 
rites orientaux®, ce qui semble bien indiquer qu’il faut faire de 
cet ouvrage le Livre de la secte, et non du Diaitetes, qui est une 
oeuvre exclusivement christologique. Cela ne veut pas dire que 
les germes philosophiques du «Tritheismei> ne soient pas d4j4 


^ D4j4 le De Opificio Mundi de Philopon, 4orit en 529, est d4dioao4 4 Serge 
de Telia (qui deviendra Patriarche d’Antioche de 557 4 560) et 4 Athanase. 

* Michel le Syrien, t. IV, p. 315 (t. II, p. 225). 

* Nicephore Calliste, Historia Ecclesiastica, XVIII 47 et XVIII54. PG 
147, col. 421 ss., 445. 

* Vide p. ex. L. Duchesne, L’Eglise au VI®™® sidcle. Paris 1925, p. 345. 
Tout r^cemment H. G. Beck, Kirche und theologische Literatur im byzanti- 
nischen Reich (Handbuch der Altertumswissenschaft). Munchen 1959, p. 283. 

* Michel le Syrien, t. IV, p. 221 (t. II, p. 97): «Le synode qui s’est r^uni 
denosjours4 CP a dit les memes choses dans la VP session ...» 

* Editee par J. B. Chabot sous le titre Documents ad Origines Monophy- 
sitarum illustrandas. CSCO 17 (103). Paris 1908 (1933). Vide p. ex. p. 161 
(112), 194 (135), 303 (212), 330 (230), 333 (232). 
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presents dans leZ>iai^«;JeanDamasc^neetNic4phore Calliste' ne 
nous en ont conserve des passages que pour cette raison. Mais de Ik 
k dire que ce fut dans cette oeuvre christologique que Jean Philopon 
s’afficha ouvertement et ex professo comme «trith4ite», il y a un 
grand pas que les sources orientales nous interdisent de franchir. 

II ne nous est rest4 que fort peu de choses du De Trinitate. Un 
4crit antitrith^ite dirig6 en ordre principal contre cet ouvrage 
nous est conserve par deux Mss. du British Museum, Add. 14532 
et Add. 14538. Cet 4crit, non encore 4dit4, nous livre 13 fragments 
du De Trinitate^, Michel le Syrien nous en a ^galement conserve 
quatre, dont deux se retrouvent dans I’^crit dont nous venons 
de parler, et deux sont propres 4 MicheP. Nous poss^dons done, 
jusqu’i nouvel ordre, 16 fragments syriaques du De Trinitate de 
Jean Philopon, ouvrage 4crit en grec^ et qui devait contenir au 
moins trois «trait^8)) (mimre^), 

Le m5me 4crit antitrith^ite parle 6galement d’un autre ouvrage 
philoponien, un Contra Themistium, dont il cite 6 extraits®. Cet 
ouvrage contenait 6galement au moins trois trait^s. Philopon y 
d^fendait sa philosophic trinitaire, mais contre quel Themistius? 
H est difficile de le pr^ciser. Peut-5tre s’agirait-il du chef des 
Agnofetes qui, en compagnie de Conon et d’Eugene (deux 4v5ques 
trith6ites), attaquera plus tard la doctrine philoponienne de la 
r&urrection®. En tout cas, les sources ne mentionnent aucun 
autre Themistius pour la p^riode qui nous occupe. 

^ Nioephore Calliste, voir p. 520. n. 3. Jean Damascene, De Haeresibus. 
PG 94, col. 744—755. Fragments grecs conserves 4galement dans la Doctrina 
Patnim, 6d. Fr. Diekamp. Munster i. W. 1909, p. 253. 

* Add. 14532, k partir de fol. 194R; Add. 14538 & partir de fol. 140R. 

* Michel le Syrien, t. IV, p. 361—362 (t. Il, p. 331—332): 2 fragments, t. IV, 
p. 361 (t. II, p. 331): paralldle k Add. 14532 fol. 202 V a et 14538 fol. 143R; 
t. IV, p. 362 (t. II, p. 332): parall61e k Add. 14532 fol. 197 R a et 14538 fol. 
141V. Michel nous livre ici de larges extraits de la synodique de Damien 
d’Alexandrie k Jacques Barad^e (578). Le nouveau patriarche d’Alexandrie 
connaissait done le De Trinitate sur lequel il jette Tanath^me. Sa synodique 
peut @tre considdr^e comme le r^sum^ doctrinal de toute la controverse, 
provisoirement apais<Se au moment ou il prenait possession du trone de 
St. Marc au nom de I’Eglise monophysite. 

* Les Documenta, p. 198 (p. 117) nous disent que pour favoriser sa dif¬ 
fusion, on essay a de la traduire en syriaqiie. 

* Add. 145.32, fol. 194Vb; 195Va; 196Vb (3 fragments); 202Va. Add. 
14538, fol. 140V; 141V; 141 R (3 fragments); 143R. 

* Sur Themistius, cfr. E. Honigmann, Eveques et 4vech6s monophysites 
d’Asie Antcrieure au VP''™® siecle. CSCO, Subsidia 2. Louvain 1951, p. 37 n. 5; 

p. 186. 

84* 


Digitized by yjOOQle 



622 


H. Martin 


Quant au renseignement de Michel le Syrien, selon lequel le 
philosophe alexandrin composa son livre d’apres les notes d’As- 
cotzanges, il me semble exag6r4 d’en conclure que celles-ci «con- 
vertirent)> Philopon au Trith^isme; nous avons deji dit que les 
germes de cette doctrine se retrouvent dans ses oeuvres christo- 
logiques ant^rieures. Peut-etre serait-il plus exact de dire que 
Talexandrin habilla les idees d’Ascotzanges d’un systeme philo- 
sophique clair et coherent. II y a loin en tout cas du florilege 
d’Ascotzanges au systeme tout de rigueur logique de Philopon^. 


n 

A quelle date parut le De Trinitate, par lequel Philopon prit 
officiellement et ouvertement position en matiere trinitaire? 

Les Documenta monophysitica nous donnent un terminus ante 
qiLem: le 3 janvier 568, date oh les archimandrites orientaux 
s’assemblferent au monast^re de Mar Bassus k Bitabo, entre 
autres pour condamner le De TrinitcUe et son auteur imitant en 
cela I’exemple du clerg6 egyptien qui, par la bouche de I’^v^que 
Jean des Cellia, avait anath4matis4 Philopon apres les somma- 
tions d’usage®. 


^ Le trith^isme du fondateur et de ses disciples immMiats ne semble avoir 
eu qu*une base patristique; de lii le ph6nom^ne, courant pour Tdpoque, du 
florilege. Ascotzang^s en composa un, au dire de Michel le Syrien, t. IV, p. 314 
(t. II, p. 252). Jean d*Eph6se parle dgalement dans son Historia Ecclesiastica 
[6d. E. W. Brooks, dans CSCO 106 (106). Paris 1935 (Louvain 1936), p. 262 
(p. 197)] d’un florilege trith6ite compost apr^ la mort de Th^odose d’Alex- 
andrie (566) et contre lequel 4tait dirig4 un pamphlet intitule: Sur le fait 
que les trith^ites rassemblent des preuves cbez les saints Peres 
(en disant) que ces derniers enseignent des essences et des natures. 
Ed. par G. Furlani, avec cinq autres Merits, sous le titre Sei Scritti antitritei- 
stici, dans PO, t. XIV, Paris 1920, p. 737—747. Philopon devait connaitre ce 
florilege, et il le cite k I’occasion; mais tout le poids de son argumentation est 
philosophique. D’un trith^isme «patri8tiquei> nous passons avec lui k un tri- 
thdisme philosophique. C’est 14 son originality. 

* Documenta, p. 168 (p. 117). On appelle cette pi^ce le ^second syndocti- 
con* des archimandrites orientaux. 

® Il est vrai que le document en question, le second syndocticon, ne nomme 
pas explicitement le De Trinitate pas plus que Philopon. Les archimandrites 
parlent meme d’un ouvrage anonyme. Mais une longue lettre des yvdques 
monophysites r^sidant 4 Constantinople, adressye «aux yveques, archimandri¬ 
tes, tout le clergy et le peuple fidele de I’Orient* [Documenta, p. 145—155 
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Nous avons ^galement un terminus post quern dans ces m^mes 
Documenta monophysitica, qui nous ont conserve le texte de cette 
condamnation. L’expos6 des motifs parle du Tomos de Th^odose 
alors d^funt^. Or celui-ci mourut le 19 ou 22 juin 666*. Le De 
Trinitaie aura done 6t6 compost apr^s juin 666 et avant le 
3 Janvier 668. 

H nous est possible de pr^ciser davantage. D6j4 le 17 mai 667, les 
m6mes archimandrites orientaux s’^taient r^unis k Bitabo «pour 
faire, disent-ils, une declaration k propos des nouvelles qui nous 
sont parvenues de Constantinople au sujet de la foi orthodoxe» 
et pour statuer sur le sacre toujours controverse de Paul d’Anti- 
oche*. Nous y voyons les archimandrites condamner le Tri- 
theisme, mais en termes trfes generaux^; ni Philopon ni son De 
Trinitate ni d’ailleurs aucun livre ne sont cites, comme ce sera le 
cas 7 mois plus tard, lors de la seconde reunion du 3 Janvier 668. 


(p. 101—108)] r^capitule les 6v6nement8 qui aboutirent k la condamnation de 
Philopon. Cette lettre loue d’une part le clerg6 alexandrin pour son attitude 
envers le philosophe et d’autre part mentionne la reunion du 3 janvier 668 
(notre second syndocticon), pr^sent^e comme «celle qui condamna le livre de 
I’h^r^sie polyth^iste et celui qui T^crivit* [p. 162 (p. 106)]. A mon avis, il ne 
peut s’agir que du meme ouvrage et du meme auteur et divers recoupements 
dans les Documenta confirmeraient ais6ment cette opinion. Que le livre ne 
portat point de titre s'expliquerait aisdment par le fait que Philopon et son 
ouvrage ay ant d<5j4 et6 condamn^s, les propagandistes syriens (des moines 
♦qui ont comme une habitude d*6tre dans I’erreur* au dire de Barad6e et de 
Theodore des Arabes) aient jug6 plus prudent et plus expedient de le faire cir- 
culer sous I’anonymat. . . et en syriaque, quoiqu’en disent les abb6s monophy- 
sites, qui se flattent de ce que la traduction syriaque ait «jusqu’i present* tou- 
jours 4te empdch6e. Eux-memes avaient le livre en mains; en quelle langue 
Tont-ils done lu? [Documenta, p. 168—169 (p. 117—118)]. 

Les archimandrites ont 6t4 avertis du danger pressant caus4 k Torthodoxie 
monophjsite par le Trith6isme «nouveau style*, par une lettre de Jacques 
Baradee et Theodore des Arabes [Documenta, p. 165—166 (p. 115)] et par une 
autre missive (actuellement perdue) en provenance de Constantinople et leur 
communiquee par les moines de Mar Zakkai, pres de Callinique. Mar Bassus 
semble bien ctre le centre de la reaction antitrith6ite en Orient. Le monast^'re 
depechera meme un des moines, nomm6 Thomas, k Alexandrie, pour essayer 
de raisonner le philosophe. Thomas lui posa 23 questions, qui sont conservees 
(cfr. G. Furlani, Sei Scritti . . . p. 753—759). II est probable que I’^crit men- 
.tionn6 plus haut provienne dgalement du meme monast^re. 

^ Documenta, p. 161 (p. 112). 

* Selon E. W. Brooks, The Dates of the Alexandrine Patriarchs Dioskoros II, 
Timothy and Theodosius, dans ByzantinischeZeitschrift 12,1913, p. 494—497. 

* Documenta, p. 151 (p. 105). C’est le premier syndocticon. 

* Documenta, p. 162 (p. 112). 
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Nous pouvons, je pense, en d^duire que si le livre de Philopon 
avait d4j4 paru en mai 567, les informateurs de Constantinople 
n’auraient pas manque de mettre les orientaux en garde et ceux-ci 
en auraient fait mention dans leur communique final. Par ail- 
leurs, le fait qu’aucim des documents de la collection, qui soit 
chronologiquement anterieur au second syndocticon ne parle 
de Philopon et de son livre, doit suffir k nous confirmer dans 
I’opinion que le De TrinitcUe ne parut que dans la seconde moitie 
de 567, soit entre mai 567 et janvier 568. 

Nous ne pouvons dire plus si nous restons sur le terrain de 
rhistoriquement demontrable, mais certaines conjectures pour- 
raient peut-5tre nous donner plus de precisions encore. Au dire 
de Photius en efifet, le patriarche chalcedonien de Constantinople, 
Jean de Sermin, avait prononce entre le 1 septembre 567 et le 
31 aoflt 568 un «discours catechetique» sur la Ste Trinite^ et 
Philopon I’avait attaque dans un biblidarion que Photius con- 
naissait egalement^. Voyons la description qu’en donne le savant 
patriarche: qwaeiQ yoQ xal ovaiag xal ^eorijrag . . . TiXaadjLtevtx;: 
exactement ce que tous les monophysites orthodoxes reprochent 
au De Trinitate, Autre caracteristique du biblidarion: Philopon 
s’y demandait tout le temps «combien ‘un’ 8ignifie-t-il?»^. Or, 
dans une de ses questions, le moine Thomas de Mar Bassus, qui 
connaissait le De TrinitcUe^ demande au philosopher «un signifie- 
t-il un ou peut-il signifier trois?»^. Photius dit en outre que Jean 
Philopon y a rassembl6 des extraits des Peres tels que Gr^goire 
de Nazianze, Basile, Athanase et Cyrille: influence du floril^ge 
trith^ite, dont Jean Ascotzang^ avait pos^ les fondements? 
Enfin r^crit antitrith^ite dont nous avons d6jk parl4 cite un pas¬ 
sage du premier traits du De TrinitcUe, dans lequel Philopon re- 
produit, pour y r^pondre, un anathfeme contre le Trith^isme®. 
De qui provient cet anath^me? Tous ceux que nous connaissons 
ont 4t^ lances precis4ment contre le De TrinitcUe; I’auteur de 
r4crit in^dit antitrith^ite dit tout simplement que Philopon 


^ «£n la premiere indiction sous le r^gne de Tempereur Justin.» Photius, 
Bibliotheca, cod. 76. PG 103, col. 240. 

* Id., ibid. Photius intitule ce ♦livreU: Kard rwv doyjuaria^ivTwv 

tteqI rfjg dy(ag xal dfxoovaiov rgladog vnd rov h dyiotg *Icodwov 
KojvaravTivovTidXemg tov dnd LxoXatnixwv, 

* Photius, ibid. 

* Ed. G. Furlani, Sei Scritti ..., p. 767. 

» Add. 14632 fol. 196 Va; Add. 14538 fol. 141R. 
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r^pond ici k un anath^me «d’un adversaire»: crainte de devoir 
avouer que les chalc6donieiis coinmen 9 aient k s’immiBcer dans la 
petite querelle de famille^? L’identification du biblidarion dont 
parle Photius avec le De Trinitate des sources syriaques parait 
done vraisemblable, sans reposer toutefois sur de solides bases 
historiques, le discours de Jean de Sermin etant perdu et le De 
Trinitate n’4tant pas parvenu jusqu’i nous dans sa teneur int6- 
grale. Cependant, si avec le temps cette identification devait 
s’av^rer exacte, nous aurions en m^me temps une date plus pre¬ 
cise pour le discours cat4ch4tique de Jean de Sermin (entre le 
1®' septembre 567 et le 3 janvier 568), et pour le De Trinitate de 
Jean Philopon, dont il faudra situer la parution dans les tous 
derniers mois de 567. 

En conclusion nous dirons done: 

1. Que Jean Philopon s’afficha ouvertement comme <itrith6ite» 
dans un livre intitule par les sources syriaques De Trinitate, 
Ce livre constitue peut-etre une riposte k im discours cat4- 
ch^tique de Jean de Sermin, patriarche chalc4donien de Con¬ 
stantinople. II faut en consequence abandonner Topinion 
commimement admise, remontant k Nicephore Calliste, selon 
laquelle le Diaitetes serait le breviaire tritheite. 

2. Que cette prise de position claire et d^finie en faveur du «Tri- 
theisme» doit se situer entre le 17 mai 567 et le 3 janvier 568, 
et plus vraisemblablement dans les derniers mois de 567. 


^ En 570, les chefs trith^ites Conon et Eugene (condamn^s par la hi4rarohie 
monophysite un an plus t6t) ainsi que le moine Athanase (un trith4ite de la 
premiere heure) porteront Taffaire devant le patriarche ohalo5donien, Jean 
de Sermin; celui-oi n’ayant pu mettre d’accord les fibres ennemis (monophy- 
sites et trith6ites), conseillera k Justin II de reprendre la mani^re forte. La 
persecution de 671 mettra provisoirement une fin k Taventure tritheite, qui re- 
naitra en Egypte sous le patriarche Damien (578—604), alimentant ainsi d*an 
nouveau motif la discorde entre les deux Eglises soeurs d'Alexandxie et 
d’Antioche, dress^es Tune contre I’autre par Taffaire toujours pendante de 
Paul le Noir. Sur toute cette affaire: Mgr. R. Devreesse, Le patriaroat d'Anti- 
oche depuis la paix de TEglise jusqu'il la conqu^te arabe. Paris 1945, p. 88—94. 
J. Maspero, Histoire des Patriarches d’Alexandrie, p. 226—249 ; 307—317. 
E. Honigmann, Evdques et 6veches monophysites, p. 195—206. 
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I want to consider the theology of the Trinity as an example 
of theological method. More specifically, I want to show it as 
exemplifying the use of intelligence in penetrating the revealed 
datum. The history of trinitarian theology, especially in the 
west, furnishes an analogy that has been used pretty constantly 
but with widely varying degrees of understanding. This so-called 
psychological analogy is being much called in question today as 
the revival of scriptural and patristic studies is bringing to our 
attention presentations of the doctrine that have not used it. 
Indeed the whole question of the relation between patristic 
and scholastic theology is most clearly and crucially debated 
in the question as to what theological status we shall give to 
the analogy. I shall argue that the opinion which sees in 
the analogy only a non-privileged instance of the many human 
suasions of the Trinity offered by Christian preachers down 
the ages does not stop at the Trinity but entails a whole 
outlook on the place of intelligence in theology: and that 
the opposing position entails an opposing outlook of correspond¬ 
ing comprehensiveness. I shall opt for the latter view, claiming 
for the analogy a privileged position. My reasoning, in its barest 
outline, is as follows. 

Consider any doctrine of the faith. Of that doctrine we must 
have some human intelligence, otherwise we are nominalists or 
verbalists or whatever other swear-word you prefer. Next, human 
intelligence of divine things entails analogy. Therefore some 
analogy is necessary for an intelligent holding, which means an 
orthodox holding, of the doctrine. But this does not mean that 
any particular analogy is demanded. Thus one would hardly say 
that a doctrine of the Atonement was unorthodox that did not 
explicitly use the notion of payment of ransom for a slave. Faith 
demands the use of analogy only in principle, not in terms of this 
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or that analogy. The principle is that, in the embracing of divine 
truth, human intelligence must be operative. 

But what if an analogue is offered whose proper understanding 
is coextensive with the intelligence itself? Such an analogue, if it 
exists, would be demanded specifically by the basic requirement 
of faith, that, to be orthodox, it must be intelligible. My conten¬ 
tion will be that such a conception, of the mind by the mind, 
does exist, and that therefore it cannot be regarded by the theo¬ 
logian as an option. No doctrine of the faith can be a theme of 
theology if there is absent a realist conception of the mind. But 
such absence is difficult to diagnose in a writer who treats, for 
instance, of the Atonement. But if he treats of the Trinity and 
declares a psychological analogy optional, he is saying that in¬ 
telligence is optional in theology — which is not so much heretical 
as incoherent, as incoherent as it would be to say that intelligence 
is optional in quantum mechanics. It might well be asked, en 
revanche, why this particular analogy is necessary for this parti¬ 
cular doctrine, where it comes from, what conceivable scriptural 
basis does it have. While I think it can be shown to have a 
scriptural basis, what I am concerned with here is not so much 
the warrant for its use as the incoherence involved in declining to 
use it or in regarding its use as optional. 

But this large claim rests on a contention that is the main 
theme of this paper: that the mind’s process can be formalised: 
that there is a structure of which it can be said that he who denies 
it denies the mind and therefore ought not to have the slightest 
interest in theology: and that this structure is the processio intel- 
ligibilis, which provides the analogy for the eternal generation. 
This contention I cannot hope to defend within the limits of a 
short paper. I don’t think it can be demonstrated adequately at 
any length. It must be the fruit of a lifetime’s thought, which 
each thinker must cull for himself. 

In sum. The question the theologian asks is whether the 
psychological analogy is essential to an intelligent belief in the 
Trinity. But this question resolves itself into the question whether 
the concept of intellectual procession is the mind’s affirmation 
of itself or merely, as it were, a picture of the mind. That is the 
crucial question. If it is answered in the strong sense, the answer 
to the overtly theological question cannot remain in doubt. 

I have suggested that the strong answer cannot adequately be 
demonstrated but is more in the nature of a personal discovery. 
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The discovery is made when there first fiashes across my thought 
what might be meant by Aristotle’s 'knowing of knowing’: when 
I sense the unity of my mind in its almost infinite variety of 
uses. The discovery, if it is really made, cannot but be corro¬ 
borated, implemented, by any and every further successful essay 
of intelligence. It can and will be improved, nuanced, set free of 
incidental imaginative props. It cannot be radically revised. 

But an appeal merely to personal experience is not satisfactory. 
I must have something to show for it. What I have to show is the 
extended work of St. Thomas which, to my mind, converges on 
this discovery. He is the only author I know of whom I can say 
that the attempt to understand him is, almost always, a wrestle 
with my own stupidity. In other words his work, written in an 
ambiente and idiom that are not my own, sends me always back 
to my mind, urges on me always the really painful and worth¬ 
while task of liberating the desire to understand from the host 
of other desires that so easily assume its guise. This continual 
solicitation of the reader’s mind is only an extension of that con¬ 
vergence on the mind which is the essence of Aquinas’s oeuvre. 
Aquinas is something one catches. And one can only hope to show 
symptoms that are not the superficially similar symptoms of a 
bee in one’s bonnet. 

Aquinas had learnt from his master Aristotle, concerning the 
mind, that omnino et penitus difficiUimorum eat aliqmm de ea fidem 
dccipere {1 de anima, cap. 1, n. 2) There is much evidence that he 
took this lesson passionately to heart. He realised that the only 
durable insights into the mind’s life are those which accompany 
a job well done on the problems, not overtly psychological, that 
present themselves to the thinker. Now in this indirect approach 
there lurks the enormous discovery, that as the mind emerges 
progressively as one and knowable in all that it comes to know, 
so aU that is known and can be known is structurally isomorphic 
with the mind. The precise significance of that anticipation 
of the answer which is present in aU scientific enquiry begins to 
reveal itself. The wonderful insight of Plato — learning is recol¬ 
lection, recognition — is deepened and given new power by an 
attention to the detail of knowing that Plato did not give. It is 
not, as Plato implied, that 'you knew all along’, but that know¬ 
ing is a dynamic structure that anticipates the real. 

Once this convergence on the mind has been effected in us, we 
can see in the work of Aquinas an open way of communication 
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between psychological theory and the discussion of other pro¬ 
blems. To the theorem of individuation through matter there 
corresponds the theory of insight into the phantasm. The defi¬ 
nition of movement implies a generalisation about the kind of 
understanding we can have of the world about us. The loose ends 
which the definition leaves are understood as implying, not the 
inadequacy of our mind for grasping ‘the real’, crudely identified 
with physical process, but the inadequacy of physical process to 
our mind — and this, incidentally, orientates our mind towards 
the supremely intelligible realities above it. It suggests, too, that 
mind-process, unable to be assimilated to physical process, seeks 
its true paradigm in the divine processions. Finally, we give full 
expression to the isomorphism of knowing and reality when we 
find ourselves able to convert the notion of being, the infinitely 
confused notion which we employ in all our thinking, into the 
concept of being, which has the superb precision and poise and 
versatility and unity of the living mind. 

The implication of all this for trinitarian theory should be 
apparent. Isomorphic with all that is — able to enclose all that is 
in the concept of being — the mind is conformed to the divine 
exemplar and attends to the word of God by striving to be, most 
consciously, itself. 

If it is established that our mind-process, just as it is never by¬ 
passed in any knowing act, just as it has to be formally attended 
to in metaphysics which consciously enjoys the isomorphism of 
knowing and being, must provide the grammar whereby we 
articulate our knowledge of the godhead, we have still to indicate 
more precisely what that grammar is and how it is able to give 
intelligence of what is revealed as one God in three persons. To 
this end, we must attend more closely to the Aristotelian theory 
of knowledge and especially to its contrast with the Platonic 
theory. And since it is the thought of Aquinas we are exploring, 
it suffices to describe that contrast as Aquinas saw it. The Plato¬ 
nic unit of explanation is ‘the mind in touch with, the mind able 
to inspect the world of spiritual forms’. Material things are known 
only as participating somehow in those forms. It is generally 
accepted today that Aristotle in his critique of this was unfair to 
Plato, and it follows that Aquinas in accepting this critique was 
also unfair to Plato. But what matters is Thomas’s account of the 
inconveniences that would follow from this supposedly Platonic 
theory. Even if Plato did not hold it like that, it is a convenient 
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statement of a theory according to which the spirituality of 
knowledge is, as it were, ready-made, and invites contrast with 
the Aristotelian account — quant magis experimur as Thomas 
says — according to which the spirituality of knowledge lies in the 
mind’s power to render intelligible the objects of our sense-per¬ 
ception by insight into their images. Thomas’s statement that 
this is closer to experience has been magnificently corroborated 
by Bernard Lonergan in his book Insight and, less, directly, by 
Maria Montessori in her whole method of educating small 
children. The point about the Aristotelian theory in the present 
context is that it substitutes for the notion of the mind as specta¬ 
tor the notion of the mind as dynamic process. The T’ of T know’ 
is not spelt e-y-e. And in this way, the unity of the mind emerges 
with compelling clarity. As some sort of a spiritual eye it would 
only be accidentally one in its various acts of perceiving. As the 
performer of a vital act, which it adapts with growing ease, as its 
scientific habit develops, to the varied conditions of the to-be- 
known, it is formally one. In every act, it affirms itself, and that 
is the verbum mentis. Thus, before ever the question arises of 
applying the idea to the Trinity, there is already an analogy of 
the word that runs through the whole gamut of human knowing. 
Certainly the verbum mentis is not to be found as such in Aristotle. 
Certainly Aquinas speaks of it only in the trinitarian context, 
not in the context of his human psychology, but that does 
not alter the fact that the notion when he does come to arti¬ 
culate it finds a perfect home in his Aristotelian structure. 
Studying a great thinker requires a most exact and lively 
balance between scholarship and the effort to do what the 
thinker was doing, that is, simply think. ^If this balance is 
lost, it is easy to conclude that the whole theory of verbum 
mentis was produced purely in response to a theological demand 
and is discontinuous with the author’s philosophical convictions. 
The truth is that the theory of verbum mentis appears in the 
trinitarian context as the relevant refinement of the processio 
intelligibiliSy itself the centring-in-consciousness of an extensively 
deployed philosophical enquiry. And this brings us back to our 
great crux. Thomas introduces the psychological analog}^ in 
these words: 

Quicumque enim intelligit, ex hoc ipso quod inteUigit, procedit ali- 
quid intra ipsum, quad est conceptio rei intellectae, ex vi intellectiva 
provenienSy et ex eius notitia procedens. la 27 1 corp. 
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The crux is: do I read those words as an od hoc picture of the 
human intelligence, or do I read them as the thinker taking pos¬ 
session of his mind preparatory to turning it to the infinite 
reality that lies beyond it? There is abundant evidence in Thomas 
for the second answer. He observes wrily that people get into 
difficulties over trinitarian theory because they will think of 
intelligible procession as some sort of a physical process. He is 
appealing, for what little imderstanding of the Trinity we can 
have, to a condition of intelligent introspection that is not easy 
but whose success is the measure of a thinker’s success in his 
trade. I must say for my part that since I have begun to get some 
inkling of Thomas’s mind, current criticism of the psychological 
analogy seems to me incredibly coarse. As also seem the state¬ 
ments I hear to the effect that Thomas didn’t grasp revelation as 
‘historique’ etc. The question is, was he intelligent, and do you 
think it important to be intelligent? Finally — the bloody ques¬ 
tion — do you believe that being intelligent has a reward beyond 
the facility with which diverse problems are handled, a reward 
that is an apprehension of the mind as one and central to all its 
acts, as the paradigm of metaphysics and the image of Cknl? 
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Linguistics and theology are mutually independent of each 
other, according to our modern conception of the limited compe¬ 
tence of each branch of learning. The Church Fathers, however, 
did not think so. The exegesis of the story of the Tower of Babel, 
the introduction of the Gospel of Saint John, the miracle of 
Pentecost or the naming of the animals by Adam — to give you a 
few examples only — induced the Christians to ask the question 
of the origin of language and its differentiation. They did not 
answer this question by a theory of language, nor by a history of 
language, but by a theology of language^. 

Linguistics and theology did not converge only in a theology of 
language restricted to exegetical problems, but also in the field 
of ancient linguistics and above all in the field of one of its minor 
branches, etymology. The Christian notion of Grod seemed to be 
absolutely incompatible — to begin at once with the example I 
want to treat here — with the ancient etymology of god, 
derived from verbs meaning “to run”, or “to look'’, or “to bum" 
or derived from an adjective meaning “warm" 2 . 

By what means could this unbridgeable gulf be overcome? 

I want to treat this question by examining the Christicm history 
of the etymologies of the words •&e6(; and deua respectively. 


1. OedQ 

There are five different etymologies of the word in pagan 
antiquity. The word was derived 1. from ri'&dvai “to put", “to 

^ Cf. e. g. A. Borst, Der Turmbau von Babel 1, Stuttgart 1957, 218/92; 

2, 1, 1958, 366/404. 

^ For an incomplete survey of the etymologies of the word used by 
the Church Fathers cf. G. L. Prestige, Dieu dans la pens6e patristique = God 
in Patristic Thought, Paris 1955, 25f. 
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set”; 2. from “to run”; 3. from ^eda^ai “to look”; 4. from 
al&eiv “to bum”; 6. from “warm”. Of these the deri¬ 

vations of the word connecting it with the verbs to run and to 
look were the most frequent. 

Herodotos gives us the most ancient derivation of the word in 
the famous chapter 52 of his second book. There he teUs us, re¬ 
ferring to oral tradition of the priesthood in Dodona, that the 
Pelasgians had formerly offered sacrifice together with prayers 
to all the Grods. These gods however, had neither cognomens nor 
proper names. The Pelasgians called them by a supraindividual 
generic name ^eol because xdafACo rd ndvta Ttg^yjLiara xal 

ndaag vo/Mag elxov- Despite the many commentaries and expla¬ 
nations which have been offered of the passage designating the 
activity of the gods to which they owed their name &eol, the full 
religious meaning remains obscure; it seems clear, however, that 
the gods are those who create order, the arrangers, not the 
creators of the universe^. 

Such an etymology of the name “god” seems to be most suited 
to the Christian conception of God as duDcoa/jiYjTi^gj that means of 
God as performer of the diaxdafiYjaig. But rarely, however, did the 
Christians have recourse to this derivation, a strange pheno¬ 
menon, which I can explain only by a lack of interest in or know¬ 
ledge of Herodotos during the late period of antiquity. 

Clement of Alexandria was the first to adopt the Herodotian 
derivation. In a passage of the Stromateis^ he says in connection 
with the divine origin of Law that God is identical with the 
Covenant, and from the act of fixing the Covenant, the ^^aig, his 
name ^edg is derived. The following equivalents of the expression 
&iaig: order rd^ig, arrangement diaxdajLirjaig, demonstrate that Cle¬ 
ment as well as Herodotos does not connect the name of Grod with 
the character of creator, but with that of arranger of the universe. 


^ Cf. A. Wiedemann, Herodots 2. Buch, 1890, 237, cautiously generalizing 
the passage: „benannten die (Idtter nach ihrer Tatigkeit*^ A. van Groningen, 
Herodot, Historien 3, Leiden 1949, ad loo. reminds us naively of the Pelasgians* 
not speaking Greek. E. Norden, Agnostos Theos, Berlin/Leipzig 1913, 67 
Anm. 1 and F. Schachermeyr, Pelasgoi: Pauly-Wissowa 19, 1, 253/6 do not try 
to explain. The interpretation of the passage should not neglect to consider the 
possibility of explaining vo/nal fpaturage» cf. E. Laroche, Histoire de la racine- 
nem en Grec ancien, Etudes et commentaires 6, Paris 1949, 120 — instead of 
explaining it as fdivisions» (thus J. E. Powell, Lexicon to Herodotos, Cam¬ 
bridge 1938, 233). 

* Strom. 1, 29, 182, 2. 
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I cannot give the history of this originally Stoic cosmological ex¬ 
pression which was frequently used by the Church Fathers as 
Gregory of Nyssa, Basil, John Chrysostomus, and Severian of 
Gabala who after all had learned it from Philo and Poseido- 
nius^. 

This Herodotian derivation of ^e6(; from riddvai, so well 
coinciding with Christian conceptions of God, reappears in 
the Etymologicum Magnum which was finally compiled from 
diverse ancient sources in the twelfth century*. Following two 
alternative explanations of God as ‘^the one towards whom we 
run’’ or “the running one”, to be treated here later, is ex¬ 
plained as the performer of the action of fixing, more particularly 
as the creator and the one who is responsible for creation which is 
called here xaxaaxevri as in a parallel expression of Philo®. 

This satisfying Christian solution of the etymological problem 
of the name God remains imique. 

I have to treat of the remaining derivations. I can skip the 
derivation of the word ^e6q from as it is absolutely obscure 

and unique even with the pagans^. 

Of the three etjonologies left the one associating with 
running, Mew, is Platonic, the other two associating god with the 
actions of looking or burning are Stoic. 

Plato was the first to connect the derivation of from Meiv 
with the old Greeks’ astral religion®. They had, as he says, ob¬ 
served the motion of the celestial bodies, and as they identified 
the stars with the gods, they called them i?eot, the ones who are 
running. Later on the name given to the astral gods was used to 
designate all the other gods as well. 

^ Cf. M. Pohlenz, Die Stoa 1, 1947, 78, Philo (aet. mundi 16, 81; 17, 85; 
spec. leg. 1, 6, 208), Clemens Romanus (cf. Reallexikon fur Antike und 
Christentum 3, 196), Orig. (C. Cels. 4,14; 5, 20; 6, 47), Clemens Al. (Strom. 
6,14, 104,1), Hippolytos (Ref. 6, 24, 6), Greg. Nyss. (Hexam.: PG 44, 121B; 
Op. horn: PG44, 126B. cf. Reinhardt, Pauly-Wissowa 22, 713f.), Severian of 
Gabala (Great, mundi 1, 3: PG 56, 433)?, Joh. Chrys. (In cap. 1 Gen. horn. 3: 
PG53, 36A). 

* Et. Mag. 404, 42/60. 

® De Cherubim 137. 

* Cf. I. Opelt, Thermuthis als Todbringerin: Hermes 87, 1959. 

® Crat. 397CD. (cf.V. Goldschmidt, Essai sur le Cratyle = Bibl. des Hautes 
fitudes 279, Paris 1940; J. Derbolav, Der Dialog Kratylos im Rahmen der 
Platonischen Sprach- und Erkenntnisphilosophie = Schriften der Univ. des 
Saarlandes, 1963; C. G. Clasen, Wortdeutungen in Platons Dialogen = Zete- 
mata 21, 1968). 


Digitized by 


Google 



A Christianisation of Pagan Etymologies 


636 


The Stoics adopted this etymology, combining it with the 
other derivation of the name from &eda&ai that means “to look”. 
The stars’ two qualities, their motion and their being the cause 
of looking or seeing, gave them their name ^eoi^. This Stoic 
theory had much influence. We can, for example, trace it in 
Plutarch’s treatise on Isis and Osiris^ and in the learned Macro- 
bius^. The grammarian Apollodorus of Athens, one of Aris¬ 
tarchus’ pupils, inserted this etymology into his book On the 
Gods, Ilegi ‘decov, from which it entered the ancient etymological 
dictionaries^. 

It is not only their influence with pagan writers that testifies to 
the spread of the Platonic-Stoic etymologies, but also the 
intense polemic roused against it by Christians authors. The chief 
passage is found as often in the pioneer TertuUian®. He states 
that the derivation of the name ‘^adq-deus from motion is incom¬ 
patible with the majesty and omnipotence of God. Since, how¬ 
ever, the Christian God and the pagan gods bear the same cog¬ 
nomen the incompatibility of the pagan etymology with the 
nature of the true Christian God’s being testifies against the 
correctness of the derivation from ^^a>. Starting from this 
premise TertuUian develops a truly Christian history of the word 
Deus. He proclaims deus is a “proper name” of Grod, coined by 
himself, a root exempt from etymologizing: simplex nec inter- 
pretatorium. If this is true, it follows from the semantic priority 
of the One God that the name was borrowed from monothei¬ 
stic conceptions to serve as the designation of the many idols. 
This conclusion is furthermore proved by the absence of motion 
in some pagan gods. If the primary signification of the word 
God is monotheistic and singular, the pagans must prove that 
the transferring of the Christian name God to the pagan idols has 
been legitimate. They could do this by demonstrating the identity 
of essence of the Christian and of the pagan gods. 

Clement of Alexandria was the first Christian writer to exploit 
the connection between God and running. He did so in a passage 


^ Cf. Stoicorum veterum fragmenta 2, 300,13. 

* Plut. Is. et Os. 60, 375CD. Cf. M. Wellmann, Agyptisches: Hermes 31, 
1896, 221 f. 

^ Macrob. sat. 1, 23, 3. 

^ Cf. Tolkiehn, Lexikographie: Pauly-Wissowa 12,2,2442; Fragments 
der Griech. Hist., ed. F. Jacoby 244 F 285 with commentary. 

* Tert. nat. 2, 4 1/6. 
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in his Stromateis^y where unfortunately the text is doubtful. 
According to the explanation given by Volker Clement connects 
the anaSeia with the idea of God, as he is fond of doing. The idea 
runs as follows: by djid&eia man fulfils thePythagorian requirement 
of becoming a monos, thereby imitating God who is and 

a monos. God’s being a monos is to be recognized from his name. 
This is the sentence we are specially interested in: God’s name is 
according to the unchangeable state that the good, that 
means God — this we supply to facilitate understanding, — is in 
incessant motion. 

This earliest Christianisation of the Platonic etymology 
claims our special attention because of the method applied. If we 
watch Clement closely, his design by which an old Platonic ety¬ 
mology is rendered acceptable for Christians consists in adopting 
a metaphorical explanation of the old concrete signification. 
Whereas Plato conceived the running of God as the motion of the 
stars, Clement explains God’s running as the incessant motion 
of the good. We may say that Clement performs etymology by 
means of allegory. Such a procedure is not fortuitous. Clement 
was closely attached to the school of Alexandria which had been 
the centre of allegorical exegesis of the Bible. Allegorical elements 
had already been involved in the explanation of Hebrew proper 
names. I need not call your attention to the line Philo, Origen, 
Jerome. Clement’s innovation consisted in his applying this 
method to the Greek language likewise. 

Further evidence in support of this observation is provided by 
Eucherius whose source was, as Altaner says, Jerome*. Eucherius 
gives us a valuable example of the method of allegorical etymolo¬ 
gizing being refined^. In his Instructions meant to give a short 
explanation of some basic Christian notions he sums up the 
“doctrine of some people” as he says, who teach “that ^eog was 
a Greek word derived from ^edoao^ai, to look.” The Christiani¬ 
sation of the ancient etymology consists in a decisive formal 
and semantic correction: &e6g, explained as “the one (the 
star) that is the cause of seeing”, a word-form we should call a 
causative, is explained by Eucherius as “the one who sees”, a 

^ Clem. Al. Strom. 4, 23, 161, 2f. 

* W. Volker, Der wahre Gnostiker nach Clemens Alezandrinus = TU 57, 
1957, 632. 684. 

* B. Altaner, Patrologie, 6. Auflage, Freiburg 1968, 419. 

^ £uch. instr. 2, 169 Koetschau. 
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word-form we should call a nomen agerdis. God’s seeing is not 
concrete, but it designs the foresight of God. 

After Eucherius, but before the year 701, is to be dated the 
Christian source whence James of Edessa took his knowledge for 
the explanation of homilies delivered by Severus of Antioch 
between 612 and 618^. James composed a Syriac scholion on the 
Schem hammephorasch which means secret name of God or the 
Tetragramm. Wanting to demonstrate theXJahwe or Adonai is no 
ghostword, as we should say, James starts with the general ob¬ 
servation that the original meaning of Greek and Hebrew words 
is not nonsensical. This he proves with the pagan derivation 
of the Greek name from the verbs to run or to look or to 
burn. James’ following argumentation is so interesting that I 
give it in translation: “and if somebody should like to he might 
even quote words of the Scripture signifying the same as these 
three derivations: for God is swift, foreseeing everything and 
pimishes ardently”. Even more striking than such allegorizing 
etymology based on Scriptural citations ^ are James’ following 
statements: “I do not omit to say that the Greek word Zeus, 
which is often used by pagan authors, has not been chosen with¬ 
out reason nor is it devoid of derivation. For Zeus is in Greek the 
one who gives life; and if this word were not hateful for Christians 
because of his (the god’s) cult and because of his reverence with 
the pagans, even we, the Christians, would not have refused to 
use it for the God of the universe, the one who in truth has no 
name; as we confess as true that He is the one who gives life to 
the universe.” 

John of Euchaita who lived in the eleventh century took from 
the same source as James of Edessa his versified etymologies^. 
He repeats the derivation from to run, to look, to bum. There is 
no methodical progress in comparison with James of Edessa. 

The utmost refinement of allegorical etymologizing is to be 
found in the Etymologicum Ovdianum^. The method of this is to 

^ The Syriac text (Manuscript Brit. Mus. Add. 12159) has been edited with 
a translation by E. Nestle, Jakob von Edessa iiber den Schem hammepho- 
rasch: Zeitschrift der Deutschen Morgenlandischen Gesellschaft 32, 1878, 465. 
A. Baumstark, Geschichte der S 3 ari 8 chen Literatur, 1922, 248/56 does not refer 
to this text of which he seems to be ignorant; cf. Jacoby FGH 244F 285. 

2 Matth. 12, 28; Luc. 11, 20; Joel 2, 3; Num. 24, 9, 3. Hebr. 12, 29. Act. 
Ap. 17, 28. 

2 John Maur. of Euchaita 2/5 Reitzenstein. 

^ Et. Gud. 259 (Sturz). 
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explain the Bible by pagan etymologies. The complicated 
article &e6:; assembles precious old material which for lack of time 
I cannot analyze here. It contains the three derivations to run, 
to bum and to see. The last etymology serv^es to explain the 
Bible, for it explains why in the 6th verse of the 82nd psalm: 
“those who see God with the eyes of their heart” are called ^eoiy 
gods, that means those who see. 

A later etymological dictionary, the Etyrnologicum JUagnurn 
mentioned already, which was composed in the twelfth century, 
contains besides the Christian isation of the Herodotian ety¬ 
mology of God = “the arranger”, “the creator”, a double deriva¬ 
tion of •&e6<; connected with '&deiv, for designates the one to¬ 
wards whom we are running. This device of a Christian gramma¬ 
rian (?) is connected with the derivation of God’s name from 
astral religion which had explained God as “the nmning” (star). 
This somehow awkward patching together of disparate material 
is crowned by the compiler’s observation: the derivation of deog 
from movement is historically to be explained by the fact that 
primitive religion was astral and this derivation is valid for the 
name God without regard to astral religion. Such a conception 
is in diametrical opposition to TertuUian for whom the ontological 
priority of God corresponded to a semantic priority of his name^ 

II. Deus 

The history of the Latin etymologies of God is much less 
complicated. Whereas no particular one of the five pagan Greek 
derivations prevailed with the Christians, one etymology domi¬ 
nated in the Latin west. It consisted in the equation of Latin devs 
with the Greek to deog “fear”. 

We may trace this derivation back to Festus naming four deri¬ 
vations of DetL8 all of which display a method favoured by the 
Latin grammarian, Aelius Stilo, who modelled Latin etymologies 
on Greek derivations 2 . 

This etymology is applied by Ambrose in his treatise On Belief^. 
Explaining the title of God dominus et deus Ambrose says the two 
words referred to the majesty and power of God. He proves it 
with passages of the Scripture^ and draws the conclusion that 
the title refers either to the o mnipotence of God or to his seeing 

^ Cf. p. 534, footnote iir. 2. * Festus 62 Lindsay. 

3 De fide 1, 7 (PL 16, 553). * Jer. 16, 21; Jes. 42, 8. 
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everything (we notice the influence of the Greek etymology and 
Tov ^eda^ai) or to his being held in awe and feared by everyone. 

The only really interesting use of the derivation is made by 
Cassiodorus^ Explaining the flrst verse of Psalm 21 ‘‘my Grod, 
my God, why hast thou forsaken me?” Cassiodorus adds an ety¬ 
mological digression. Deiis is the Greek word fear and such is the 
origin of the expression. As a proof Cassiodorus uses a verse of 
Statius which referred to an Epicurean theory that fear had given 
birth to religion. 

Once more, commenting on the introduction of the 49th psalm 
Cassiodorus has recourse to the derivation of deus as signifying 
the object of fear or awe. He says the expression deus deorum 
dominus did not convey all God’s attributes yet it represented the 
utmost effort of man to express God’s majesty. The name God 
deus as object of fear has turned into a surrogate for God’s proper 
name, the secret name Adonai^, 

I come to the conclusion. 

The Christian history of the pagan etymologies of the name 
God is a significant example of the interaction between ancient 
pagan and Christian cultures. This interaction — let me thus 
translate the technical term Auseinandersetzung used by Pro¬ 
fessor Dolger and Professor Klauser to designate a special field 
of patristic studies — proceeds where specifically pagan representa¬ 
tions, notions or doctrines are concerned by a dialectical process 
from polemic to final acceptance through Christianisation, a 
process to which the continuity of our European culture is due. 

Whereas Tertullian considered the name God to be beyond 
linguistics, — this means that he thought linguistics should cease 
where theology commenced its research, — Clement of Alexandria 
achieved the interpenetration of both by a most significant com¬ 
promise. The pagan derivation was rendered acceptable for 
Christians by means of metaphorical exegesis. Allegory had been 
applied before to the explanation of Hebrew proper names, and 
Clement transferred it to the explanation of Greek expressions. 
His innovation was carried further and developed by Eucherius, 
Jerome, Ambrose, James of Edessa and the Christian compilers 
of the Byzantine etymological dictionaries. This etymologizing 
based on allegory stretched to the theory of word-formation and 

1 In ps. 21, 1 (PL 70.153B). * In ps. 49,1 (PL 70, 348D). 
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comprised even complicated semantic transpositions. The basis 
of the new method was the literal pagan interpretation now 
explained as metaphorical and adapted to Christian doctrines. 
James of Edessa made use of scriptural proof. In the end the 
process tended to the reconciliation of linguistics with theology; 
pagan etymologies served to expound the Bible. James of Edes- 
sa’s acknowledgement that a refusal to adopt the name Zeus for 
the Christian God was etymologically wrong and based only on 
ideological resentment, and furthermore the argument of the 
compiler of the Etymologicum Magnum pointing to the linguistic 
priority of the polytheistic meaning of God mark the victory, ihe 
temporary victory, of historical linguistics over theology aided 
by allegory. 
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1. As Professor H. A. Wolfson reminds us, despite ‘‘occasional 
outbursts of opposition” to philosophy, “once philosophy was 
introduced into Christianity in the second century it had a conti¬ 
nuous history among both the Greek Fathers and the Latin 
Fathers” ^ In short, while patristic theology could not always do 
with philosophy, still less did it do without it. But from the 
Fathers to the present time there have been those who have said 
that philosophy compromised theology as much as it assisted it. 
Many quite different from David Hume could nevertheless speak 
with him of “those dangerous friends or disguised enemies to the 
Christian Religion who have undertaken to defend it by the prin¬ 
ciples of human reason” ^. 

Now, as is well known, in Great Britain, the United States and 
in Scandinavia, there prevails in philosophy an approach known 
as logical empiricism, an approach which can all too readily be 
condemned and dismissed as mere positivism, or antimetaphysi¬ 
cal. Here it might seem is no possible kind of friend; nothing 
disguised about the enmity. Here is something which could be of 
no possible help to Christian philosophy. But the purpose of this 
paper is to suggest that this judgment is mistaken: and that, on 
the contrary, we may have from contemporary empiricism, albeit 
a mellowed and chastened empiricism, insights and techniques 
which can be of very positive help to us in any critical assessment 
of patristic theology, and which can enable us to see better the 
significance of traditional problems, even if in some cases it 
compels us to see through them. 

2. It had long been supposed, explicitly or implicitly, that all 
language is basically descriptive — exhortations, exclamations, 

^ The Philosophy of the Church Fathers, Vol. I, Cambridge, Mass. 1956* 
Ch. 1, p. 14. 

* An enquiry concerning Human Understanding, Sec X Pt. II, para. 100. 
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and so on, being only unimportant complications. “The tomato 
is red” and “The soul is immortal” only differ (it was assumed) 
in so far as souls differ from tomatoes, and immortality from 
redness. Both propositions display the all-important Subject- 
Predicate form; their verbal form is a reliable guide to their 
logical form; their nouns describe things, their adjectives describe 
properties. What is not in this world, is in some other “world”. 
But to make theology descriptive of another — separate — 
counterpart world is to raise difficulties, not only about the 
meaning and verifiability of theological language, but also about 
the relation of any such “other” world to this one. Do not let us 
look, then (says logical empiricism), for an ontological diversity 
of different worlds — look rather for a logical diversity of lan¬ 
guages about one world, and let us expect to find logical problems 
which are problems about the use of words. What seemed once 
to be puzzles about facts, become puzzles about language. 

The lesson, then, we may learn from contemporary empiricism 
is two-fold: 

I. Before rushing to facts, linger over theological language; 
be sure to give it the oddness, the non-descriptive character 
it must have in order to be suitable currency for what it talks 
about. 

II. Do not look for meaning over vast acreages of shadowy 
facts in a counterpart world. Look for it, primarily, in situations 
including but transcending the spatio-temporal, situations which 
the language contrives to evoke and express. Make no mistake; 
for here is where I diverge from some of my empirical colleagues. 
I do not by any means suggest that we should give up all question 
of ontology; but I do suggest that we ought to be more circum¬ 
spect and cautious about it. 

Moving now to the more particular point of this paper, it 
follows from this approach that doctrines are not rightly under¬ 
stood as descriptions of God; they provide rules for, guides to, 
the best ways of theological talking that we can devise. Christian 
Doctrines are the most reliable guide we can produce to the best 
ways of talking about what God has done in Christ. Doctrines 
are not photographs of God delivered imambiguously through 
the conciliar post-bag; they are essays in language, man’s 
endeavours to grapple as consistently and reliably as possible 
with a mystery about which ('pace Wittgenstein) he cannot be 
silent. They are rules for significant stuttering. 
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3. Let us illustrate the bearing of all this on patristics by refe¬ 
rence to just one doctrine — the communicatio idiornatum often 
described as the principle of the interchange of tjie properties 
(dvrldoaig rcov Iduo/udrcov) — though for contemporary empiricists 
the title: interchange of names (dvridoaig rcov dvojudrcov) obviously 
promises better things. We are all familiar with expositions of the 
doctrine in terms such as these: While the human and divine 
natures in Christ were separate, the attributes of either can be 
freely interchanged and predicated of the one person of the 
Saviour, because of the union of the natures in that one person. 
It was, as we are told, anticipated in Tertullian^, used by Origen* 
and Augustine^, and came to full fruition in Athanasius^, being 
put to good account by Cyril of Alexandria® and Leo® and 
restated in the creed of Chalcedon’. On the other hand, it puzzled 
and offended Apollinarius who disliked the degree of separation 
which the principle seemed to involve and felt compelled to make 
by contrast such paradoxical assertions as: ‘God was born’, ‘God 
was crucified’, ‘God died’ so as to spot-light the one nature®. It 
also puzzled Eutyches® who, in this respect like Apollinarius 


^ Adv. Prax. 27, “We see the double status, the two not confused but con¬ 
joined in one person, God and man’*. 29, “And the peculiar properties of each 
substance are preserved intact, so that in him the spirit conducted its own 
affairs, that is the deeds of power and work and signs . . . and the flesh under¬ 
went its sufferings”. Cp. De Came Christi 5. Adv. Marcionem II 27. 

* De Principiis II 63. “All through the Scriptures, not only are human pre¬ 
dicates applied to the divine nature, but the human nature is adorned by 
appellations of divine dignity.” 

® De Trinitate 113, 28. 

^ Or. c. Ar. Ill 31-33, cf. IV 6. 7. 

® Cyril ad Nest. II 1, 72 ff. “Since it was the body which had become his 
own that suffered these things, he himself is said to have suffered on our be¬ 
half” ; and “inasmuch as it was his own body which by the grace of God tasted 
death on behalf of everyone, he himself is said to have suffered that death.” 

• Tome of Leo, esp. 4. 6. “Each nature keeps its own characteristics without 
diminution . . . one and the same person is truly Son of God and truly Son of 
Man.” 

’ Hahn § 146, Denzinger § 148. 

® See J. F. Bethune-Baker, Introduction to the Early History of Christian 
Doctrine, 1933, p. 246. Also H. A. Wolfson, loc. cit. Ch. XVI. Sec. IV (a) and 
J. Draeseke, Apollinarios von Laodicea, Leipzig 1892 (TU 7), p. 345, 1. 27. 
H. Lietzmann, Apollinaris von Laodicea, Tubingen 1904, p. 257, 1. 15 as 
quoted by Wolfson on p. 434. 

® See H. A. Wolfson, loc. cit. 4 4 4 —445; Cone. Const. Sessio VII (Mansi, VI. 
744) quoted H. Bettenson, Docs. Chr. Church, p. 69. 
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could not see how, with one person, there could be other than one 
nature. 

Now, so long as we regard language as homogeneous and de¬ 
scriptive, it is difficult to avoid the kind of misgivings voiced by 
ApoUinarius and Eutyches respectively. Nor did orthodoxy help 
its cause in attempting to explain the principle by using analogies 
from descriptively given phenomena. It was of no help whatever 
to perpetuate the description-myth by taking wine and water as 
an account of perichoresis^. We return to the point later. 

Orthodoxy takes something of a turn for the better with 
Augustine, who considers the union of the natures as having some 
analogy in ourselves for here we may detect a “himch” that 
language about “ourselves” is not plainly descriptive, and for 
that reason can therefore be a promising foundation for theologi¬ 
cal utterance. The case begins to be positively hopeful when the 
concept of mystery also comes to have a place in the discussion^. 

But we shall be wise to curb our enthusiasm, and limit our ex¬ 
citement. For over all this kind of argument is the suggestion 
that the ‘mystery’ only arises because the facts happen to be 
much more complicated than we have yet described them. 
Are we really thinking, even of mystery, still in terms of “natures” 
— in terms of descriptive facts yet undiscovered? 

4. Contemporary empiricism approaching such a doctrine as 
that of communicatio idiomatum would argue that here is a doc¬ 
trine which gets into hopeless difficulties when it is developed on 
the assumption that all language is homogeneously descriptive, 
and still worse when it seeks descriptive ‘explanations’ whose life 
on that account is doomed from the start. 

Let us see the doctrine, rather, as first and foremost offering an 
important logical solution to a problem about language. 


^ Cp. H. A. Wolfson, pp. 418—428 esp. “The attempt on the part of the 
Fathers to explain the interchange of properties by their perichoresis into one 
another really moans an attempt to explain it by the analogy of the Stoic 
‘mixture’” (p. 420). 

* De Civ. Dei XIII 24. 

* As with Gregory of Nyssa in Oratio Catechetica 10. II. But he goe^ no 
further than to say “Let one accept only what is fitting in the likeness, but 
reject what is incongruous”. Cp. Augustine Epist. 137, 3, II. At the same time 
both Gregory and Augustine emphasise the point that we can hardly expect 
to have explanations of christological union, when we cannot even find expla¬ 
nations “of the manner in which the soul is so united to the body as to consti¬ 
tute the one person of a man”. (Augustine Epist. 137, 11). 
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I. The Problem. The problem is that of having two sorts of 
language about Jesus. On the one hand: he was hungry, he was 
tired, he had compassion, he wept. On the other hand: by him 
were all things made, he is eternal, glorified, he will judge the 
world. Do not let us say: here are two separate “natures”. Or 
rather: do not take such an assertion as if it were descriptive, 
giving the elements in a quasi-scientific Christological synthesis. 
Take it as a picturesque way of saying: here are two logically 
diflFerent languages. 

A problem immediately arises because two logically different 
languages cannot be readily mixed without committing the logi¬ 
cal blunder of type-trespass ^ without generating nonsense such 
as the following: “Muscle = )/tendon” (mixing the languages of 
physiology and mathematics); “The State is a Wage-earner” 
(mixing language about a Class and language about its members). 

II. The Solution. And the solution? Two logically different 
languages can, however, be united (the principle suggests) by 
language of a different logical order altogether. “Person” must 
therefore have a logical behaviour different both from terms 
descriptive of public behaviour — “weeping”, “being hungry” 
and “tired”, and from (so-called) “divine” phrases, e. g. “glori¬ 
fied”, “eternal”. It must indeed be a highly peculiar word. Al¬ 
ready we have a word whose logical kinship with ‘God’ is assured. 

But in all this there is no need to invent two or three sorts of 
fact. For however odd the logic of “Person” is when used in this 
way, we know that any complex assertion about the “one person” 
is to be understood by reference to an act of worship, something 
which is ‘what’s seen’ and more than ‘what’s seen’, something 
which is genuinely mysterious, something whose focus is Jesus 
Christ. In this sense I think that Nestorius’ remark*, “Separo 
naturas, sed conjungo reverentiam” (‘Natures’ distinguished; 
but ‘unity’ and ‘reverence’ go together) can be accepted without 
too strained an interpretation. 

If now we wish to have illustrations of the logical point which 
the principle endeavours to make, the water and wine image is 

^ See Bertrand Russell and A. N. Whitehead, Principia Mathematica, Intro¬ 
duction. Ch. II. Bertrand Russell, Introduction to Mathematical Philosophy, 
pp. 53, 135, 185, 188. Gilbert Ryle, Categories (Ch. IV of Logic and Language 
Series II ed. A. G. N. Flew). 

* See J. F. Bethune-Baker loc. cit. p. 262; Bazaar of Heracleides (G. R. 
Driver and L. Hodgson) p. 312 Cp. PG 77, 193. 
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plainly hopeless. Why? Because “water” and “wine”, and (say) 
“soft drink” or “beverage” for the mixture, all these are logical 
kinsmen — same-type words belonging to descriptive language. 
Here is a picture utterly devoid of merit. To parallel ‘Person’ and 
T’ is better, for “I” is a word which interlocks with a vast 
variety of language. We say of “I” — “I’m a neurotic”, “I’m a 
wage-earner”, “I’m a child of God”, “I’ve a soul”, “I’ve a body”. 
The parallel is bound of course to be ultimately inadequate in so 
far as phrases which show logical kinship with “my soul” are not 
those which gave rise to problems about Jesus. But so far, so 
good and the discussion could continue. 

6. Meanwhile, let no one weep for the ontology that is lost, or 
the descriptive view of language it was invented to satisy. Let our 
approach to doctrine be dominated by an eye for that odd, 
variegated language which Christian doctrine must display if it 
is to be appropriate to its topic. Nor is this a suggestion which 
comes from the side of philosophy alone. Many years ago Dr. 
Bethune-Baker added a footnote to the chapter on Arianism in 
his Early History of Christian Doctrine, to which I have called 
attention elsewhere: “All attempts to explain the nature and 
relations of the Deity must largely depend on metaphor, and no 
one metaphor can exhaust these relations . . . From one point of 
view Sonship is a true description of the inner relations of the 
Godhead: from another point of view the title Logos describes 
them best. Each metaphor must be limited by the other^.” We 
may be logically nervous over “description” and “describe”, but 
to take that footnote seriously would involve a re-writing of 
patristic theology from quite a new and valuable standpoint — 
and one which Dr. J. N. D. Kelly may have had in mind recently 
when he pleaded that we should linger longer on language before 
rushing to compare incomparables: “It was the failure” says 
Dr. Kelly “to appreciate . . . changes of viewpoint and language 
which caused Petavius and all his successors down to the present 
day to stigmatize the theology of the Apologists and Hippolytus 
as vitiated by a radical strain of subordinationism. The gene¬ 
ration of the Word, they observed, was connected with the 
creation of the universe and seemed to depend upon an act of the 
Father’s will; and the whole existence of the Word prior to His 
generation seemed exceedingly ill-determined, not to say dubious. 

^ Loc. cit. p. 160. Cp. my comments in Religious Language pp. 183—4. 


Digitized by v^ooQle 



Logical Empiricism and Patristics 


547 


Many of you will recall Bethune-Baker’s closely associated criti¬ 
cism of the Apologists to the effect that ‘neither Justin nor 
Tatian nor Theophilus . . . would seem to have clearly conceived 
a hypostatic distinction in the being of God Himself — the di¬ 
stinction is found externally in relation to the world . . . the hypo¬ 
stasis of the Logos is conceived only in the work of revelation’. 
The modem theory which attributes to these early fathers what 
is called an ‘economic Trinitarianism’ is the logical corollary of 
these premisses. According to this the Trinity which, for example, 
Irenaeus proclaims is really no more than a Trinity of revelation 
— that is, God in His intrinsic being is an undifferentiated unity, 
but is revealed as three Persons in creation and redemption: the 
threeness belongs not to His essential being, but to the ‘economy’. 
And the justness of this account seems confirmed when we read in 
Hippolytus that the plurality of persons (nQdaojna) is a feature, 
not of the Godhead Itself, but of the oixovofila. [Yet] If my sug¬ 
gestions are right, these criticisms and interpretations are all 
misplaced because they attribute to the second- and third-cen¬ 
tury fathers the preoccupations and ideas of the fourth century.” 
“The net result^’, as Dr. Kelly has said earlier, “has been a 
serious distortion of the theses the pre-Nicene fathers were con¬ 
cerned to put forward”^. 

What I then look for is a new and promising rapprochement 
between philosophy and patristics. The philosopher will bring to 
patristics no cut and dried system, no super-science as a disguised 
enemy or dangerous friend. Instead, he brings insights into 
language, and appreciation of empirical complexities which will 
enable us to gain new appreciation of the issues over which the 
Fathers wrangled. Some of their discussions we may discover to 
be very unprofitable. But other regions may take on a new intelli¬ 
gibility and significance — being all the more easily related to that 
discernment and commitment which is their origin in Christian 
Faith. Here indeed — for the first time — where the dominant 
interest of the philosopher is in the diverse language of the 
Fathers — we have an unusual, but none the less welcome, 
example of a discipline at once genuinely philosophical and 
genuinely Christian. 

^ Proc. Oxford Society of Historical Theology 1956—57, Presidential 
Address, pp. 13,12. 
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an den Petrusbriefen und am Judasbrief wird dargelegt, wie unter dem Druck 
der domitianischen Verfolgung in Kleinasien von zwei bedeutenden Mannem 
die Einigung der vier Gruppen hergestellt und unter dem Zeichen „Petru8 
und Paulu8“ die Katholische BJrche gegrundet wurde, die nun die Glaubigen 
fur ihre Interessen in Anspruch nahm und von dem Kampfe gegen den 
Mammon und fiir die Aufrichtung des Reiches Gottes auf Erden abzog. Die 
Schriften der vier Gruppen wurden schon damals zu einem Neuen Testament 
zusammengestellt, dem der Hebraerbrief und der Jakobusbrief noch nicht 
angehdrten. Der Text der Schriften wurde damals der sogenannten Beta- 
Rezension unterzogen. Es wird weiterhin ausfiihrlich gezeigt, wie sich dieses 
alteste Neue Testament bald vervollstandigt und allmahlich auf zwei Wegen, 
von Ephesos und von Rom-Alexandria her, durchgesetzt hat, wobei die Text- 
formen und die hier zum ersten Mai genau untersuchten Reihen objektive 
Kriterien abgeben. 
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stadia Bvangelloa. Papers presented to the International Congress on **The Four Gospels in 1957” 
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IMdasoaUae Apostoloram Canonnm Eedeslastiooram Traditfcmis ApostoUeae verslones Latlnas 
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Stodia Patristlea VI. Papers presented to the Third International Conference on Patristic Studies 
held at Christ Church, Oxford, 1969. Edited by F. L. Cross [Bd. 81] 
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Auflage neu bearbeitet von Max Bauer [Bd. 49 (35)] 

1959. LXIV. 404 S. - gr. 8« Brosch. DM 68,- Lederin DM 71.- 

SoEomeniis. Kirchengeschlchte. Herausgegeben von Joseph Bides. Eingeleltet, zmn Dmck 
besorgt und mit Begistem versehen von Qflnther C. Hansen [Bd. 50] 
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Clemens Alexandrlnos H. Stromata Buch I-VI. Herausgegeben von Otto Stihlln. In drltier 
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1960. XIX, 540 8. - 4 Abb, auf 8 Tafeln - gr. 8* Brosch: DM 65,- OamOeder DM 68,- 


In Vorbereitung befinden sick: 
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Ober lieferbare Werke aus der gleichen Schriftenrelhe, die vm 1945 erschlenen sind, 
gibt der Verlag auf Anfrage Auskunft. 
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